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Masyarakat Muslim Melayu Cham Di Vietnam: Kajian Mengenai Isu Dan 
Cabaran Dalam Pemikiran Islam Era Globalisasi 
 
Wan Zailan Kamaruddin Wan Ali 
Ahmad Zuhdi Ismail 
Jasamad Han @ Phu Van Han 
 
Abstract 
 
Research on Islam and Muslims in Vietnam is very interesting to be known 
and shared with the Muslims in the region and in the Muslim world for 
several reasons. In particular, it is due to a very close historical ties with the 
Malay Muslims in the Malay world, especially Malaysia since the earliest 
centuries of the coming of Islam to the region either in the context of 
religious, cultural and others. This article aims to look at various issues 
such as sources, methodology, key issues facing the field of Islamic 
Thought of the Cham Malay Muslim community. Next, the issue of 
challenge and shape, whether internal, external, top-down, bottom-up and 
so on. The study will involve two methods of research, library and 
fieldwork. In summary, the findings show that Islam and the Malay Muslim 
community in Vietnam face many issues and challenges in the era of 
globalization due to  various internal and external factors that enable them 
to face them whether good or bad, and to solve them in the appropriate 
ways and means for their survival in the short term and long. 
 
 
Abstrak 
 
Penyelidikan mengenai Islam dan Muslim di Vietnam memang menarik 
untuk diketahui dan dikongsi kaum Muslimin di rantau ini dan di dunia 
Islam kerana beberapa alasan. Secara khusus, ini adalah kerana ia 
mempunyai hubungan yang sangat rapat dari segi sejarah dengan 
masyarakat Muslim Melayu di alam Melayu khususnya Malaysia sejak 
abad-abad terawal kedatangan  Islam ke rantau ini sama ada dalam 
konteks keagamaan, kebudayaan dan selainnya. Ia bermatlamat untuk 
melihat pelbagai persoalan seperti sumber, metodologi, isu-isu utama 
dalam bidang Pemikiran Islam yang dihadapi masyarakat muslim Melayu 
Cham. Selanjutnya, cabaran dan bentuknya, sama ada dalaman, luaran, 
top-down, bottom-up dan sebagainya. Kajian ini akan melibatkan dua 
kaedah atau metodologi kajian iaitu kajian perpustakaan (library research) 
dan kajian lapangan (fieldwork). Secara ringkasnya, dapatan kajian 
memperlihatkan bahawa Islam dan masyarakat Muslim Melayu di Vietnam 
menghadapi pelbagai isu dan cabaran yang berat dalam era globalisasi 
kerana pelbagai faktor dalaman dan luaran yang memungkinkan mereka 
terpaksa menghadapinya sama ada suka ataupun duka, dan 
                                                 
 Prof Madya (Ph.D) Di Jabatan Akidah Dan Pemikiran Islam 
 Pensyarah (Ph.D) Di Jabatan Akidah Dan Pemikiran Islam 
 Ahli bahasa di Sosial Sains, Vietnam 
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menyelesaikannya dengan cara dan kaedah yang bersesuaian untuk 
survival mereka pada jangka masa pendek mahupun panjang.    
 
Introduksi: 
 
Masyarakat Muslim Melayu Cham merupakan sebahagian daripada dunia 
Melayu yang mempunyai hubungan yang rapat dengan Malaysia dan negara 
serantau di Asia Tenggara secara khusus dan dunia Islam  umumnya. Mereka 
mempunyai kedudukan, peranan dan sumbangan kepada perkembangan Islam 
dan pembudayaan tradisi Melayu di Vietnam, Kemboja dan begitu signifikan dalam 
konteks dunia Melayu dan dunia Islam. Dalam konteks isu dan cabaran semasa 
yang melanda dunia Islam, ia kelihatan tidak pernah kekeringan dan ketandusan 
daripada pelbagai rupa dan bentuk problem dan cabaran sehinggakan untuk 
melihat dunia Islam tanpa problem dan cabaran boleh dikatakan sesuatu yang 
hampir mustahil. Dunia Melayu secara khususnya masyarakat Melayu Cham turut 
menghadapi fenomena yang sama, seperti masyarakat Muslim Melayu yang lain. 
Era globalisasi dan dunia tanpa sempadan turut meninggalkan pengaruh dan 
kesannya yang mendalam terhadap Islam dan masyarakat muslim Melayu Cham 
di Vietnam. 
 
Kedudukan dan Perkembangan Islam: Suatu perspektif sejarah: 
 
Perkembangan Islam di Vietnam bukanlah berlaku dengan sengaja dan 
tanpa sebab, tetapi ia mempunyai rentetan sejarah yang panjang bermula seawal 
abad 1/7 hingga kini.1 Data dan fakta sejarah memperlihatkan kenyataan tersebut 
seperti berikut:   
 
Wakil muslim rasmi pertama dihantar ke Vietnam pada zaman Khalifah 
„Uthman ibn „Affan pada tahun 650M. Para pelayar dan pedagang muslim 
menjadikan pelabuhan-pelabuhan di Sanf dalam Kerajaan Champa dan juga 
kepulauan Sanf Fulaw sebagai tempat persinggahan sebelum ke China.  
 
Berhubung dengan kerajaan Champa, ia dikatakan diasaskan pada abad 
ke-2M dan berakhir pada abad ke-11/17 bermula dari Haonh di utara sehingga ke 
Phan Thiet di selatan, dengan penduduknya  berketurunan Malayo-Polynesia. 
Mereka kebanyakannya beragama Islam antara 1607/1015 – 1676/1086 apabila 
raja Champa menganuti Islam. Bagaimanapun, pada masa pemerintahan raja 
Vietnam, Minh Mang, Champa menghadapi zaman penindasan sehingga 
menyebabkan Po Chien, raja Champa terakhir dan rakyatnya bermigrasi ke 
Cambodia di selatan terutama di lokasi yang kini dikenali Kompong Chom, 
sebahagian ke Terengganu, Malaysia2 manakala yang lain ke Hainan, kawasan 
kepulauan China. Namun, sebahagiannya masih kekal di Vietnam Tengah 
terutama di Nha Trang, Phan Rang, Phan Ri dan Phan Thiet. Data Dinasti Song di 
                                                 
1
 Lihat: http://www.angelfire.com/vt/vietnamesemuslims/hstry.html  yang dirujuk pada 
19/8/2009. 
2
 Sehingga kini, Terengganu terkenal sebagai perkampungan bersejarah bangsa Cham 
kerana Muslim Champa terawal mendiami negeri tersebut.[Lihat: Tan Jo Hann dalam 
artikelnya, Muslims in Vietnam. 
http://www.seapcp.org/index2.php?option=com_content&task=view&id=19&Itemid=34&p] 
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China mencatatkan masyarakat Cham beradaptasi dengan Islam seawal abad 
4H/10M dan 5H/11M. Pertengahan abad 13H/19M – masyarakat muslim Cham 
dari Cambodia bermastautin di Kompong Chom, dalam Lembah Mekong, dan 
mulai membentuk komuniti muslim menerusi 13 buah perkampungan di sepanjang 
sungai di Vietnam. 
 
Muslim Melayu [dari Malaysia] mempengaruhi masyarakat Cham seawal 
abad 14H/20M menerusi hubungan dua hala. Kota Ho Chi Minh dianggap kota 
komuniti muslim kerana kepelbagaian etnik muslim sekitar 1985. Namun, 
masyarakat muslim Vietnam secara relatif masih terpisah dan terasing daripada 
dunia Islam kerana pelbagai kekurangan seperti sekolah beraliran agama dll.  
 
Kedudukan Islam di Vietnam:  
 
Republik Sosialis Vietnam sebuah negara sosialis berideologi komunis, 
dengan majoriti 85%  dikuasai kepercayaan Buddha. Pada prinsipnya, ia bukanlah 
sebuah negara yang mempunyai faham-faham keagamaan. Namun, agama tidak 
dapat dipinggirkan daripada komuniti penganutnya dan kerana itu, Vietnam 
mempunyai banyak agama dan kepercayaan dengan Buddhisme merupakan 
agama dan kepercayaan terbesar selain daripada  Islam.  
 
Islam diterima secara rasmi sebagai salah sebuah agama kerana 
hubungannya dengan kedudukan masyarakat penganutnya terdiri daripada 
masyarakat Muslim Melayu Cham yang membentuk 1% sahaja daripada 
keseluruhan penduduk Vietnam. Dari segi bilangan muslim di Vietnam, 
dianggarkan ia berjumlah lebih daripada 130 000 orang,3 sedangkan komuniti 
Muslim Melayu Cham di Ho Chi Minh atau Saigon [nama lamanya] sahaja meliputi 
lebih daripada 5 000 orang.4 
 
Kedudukan Islam sebagai salah sebuah agama: 
 
Kedudukan Islam sebagai salah sebuah agama yang dianuti Muslim 
Melayu Cham di Vietnam yang didominasi penganut Buddhisme adalah seperti 
berikut:  
 
Dari segi kedudukan Islam, semua urusan agama di Vietnam, diletakkan di 
bawah kawalan seorang Menteri Agama yang ditugaskan mentadbirkan hal ehwal 
pelbagai agama. Justeru, Islam sebagai salah sebuah agama diletakkan di bawah 
perkara “Agama-agama lain.“5  Pada peringkat awal, segala hal ehwal dan urusan 
diserahkan kepada mufti dengan bidangkuasanya menguruskan Islam dan yang 
berkaitan dengannya.  
 
                                                 
3
 Rie Nakamura (2009), “The Bani Group of Cham in Vietnam” dlm. International Seminar 
on Historical Relations between Indochina and the Malay World, FSSS, UM, h.1. 
4
 Lihat: Tan Jo Hann dalam artikelnya, Muslims in Vietnam yang dirujuk pada 6/1/2010 
menerusi 
http://www.seapcp.org/index2.php?option=com_content&task=view&id=19&Itemid=34&p 
5
 Interview bersama dengan Hj Apdol Rahman, salah seorang ahli panel mewakili komuniti 
Muslin Cham di Masjid Jamiul Muslimin, Ho Cho Minh pada pagi jam 11 bulan Mac 2011.  
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Bagaimanapun, menurut maklumbalas diterima, selepas kematian dua 
orang mufti yang terakhir, Hj Omar Ali dan Hj Ismail Fitri, urustadbir hal ehwal 
Islam diletakkan di bawah kawalan Jamiah al-Islamiah. Jamiah al-Islamiah terdiri 
daripada 9 orang ahli panel dan mewakili Islam dan masyarakat muslim termasuk 
Melayu Cham untuk kota Ho Chi Minh dan Vietnam keseluruhannya. Oleh yang 
demikian, masyarakat Muslim tidak berhadapan masalah yang besar, malahan 
mereka mendapat tempat dan diberikan ruang seperti agama yang lain untuk 
diamalkan dengan bebas.  
  
Dalam konteks masa kini, Kerajaan Vietnam tidak menghalangi mereka 
bahkan mempermudahkan urusan berkaitan Islam. Berbanding sebelumnya 
terutama disebabkan kekurangan informasi tentang Islam, kerajaan mengadakan 
banyak halangan dan kekangan untuk sebarang aktiviti berkaitan  Islam.   
 
Kedudukan Islam dalam konteks kemazhaban:  
 
Lazimnya, Muslim Melayu Cham menyebutkan mereka bermazhab al-
Syafi‟i. Namun demikian, ia sebenarnya merujuk kepada apa yang biasanya 
difahami kaum muslimin seperti di Malaysia juga, iaitu merujuk kepada Ahl al-
Sunnah wa al-Jama„ah dalam akidah dan al-Syafi‟iyyah dalam fiqh. Mazhab fiqh 
al-Hanafi turut mendapatkan tempat disebabkan faktor pengaruh luar khususnya 
dari India dan Pakistan.  
 
Dalam konteks akidah dan pemikiran Islam, Muslim Melayu Cham tidak 
begitu memahami peranan dan kedudukan mazhab al-Asy‟ariyyah sebagai salah 
sebuah mazhab yang penting dalam pembentukan akidah dan pemikiran Islam 
bagi masyarakat ini di Vietnam dan bahkan dalam Islam itu sendiri. Oleh sebab itu, 
tidak banyak maklumat diperolehi berhubung dengan aliran pemikiran atau 
madhhab al-Asya‟irah atau al-Asy‟ariyyah di Vietnam. Justeru, maklumat dan 
informasi mengenainya difahami dalam kerangka ASWJ atau al-Syafi‟i semata-
mata. 
 
Kedudukan Islam dalam konteks sumber dan metodologi: 
 
1. Dari segi sumber dan metodologi: 
 
Al-Qur‟an versi Uthmani diterimapakai di Vietnam sama seperti di 
Malaysia.  Mengenai al-Qur‟an dan terjemahannya, mereka menggunapakai 
terjemahan yang dilakukan oleh komitee diketuai Hassan Abdul Karim dikenali 
Kinh Qur’an berbahasa Vietnam. Hampir semua masjid, surau dan institusi 
berkaitan Islam menerimapakai kitab Kinh Qur’an dan ia menjadi suatu standard 
dan rujukan primer bagi masyarakat Muslim Melayu Cham. Berhubung dengan 
tafsiran al-Qur‟an pula, antara kitab yang dirujuk adalah tafsir Ibn Kathir yang 
disyarahkan oleh Syaikh Safir Rahman al-Mubarakpuri [dari India]. 
 
Al-Hadith, sebagai sumber kedua pula dirujuk kepada hadith 40, tulisan 
Mustafa Abdul Rahman, cetakan Dewan Pustaka, lebih dikenali Matan al-Arba’in 
al-Nawawiyyah. Selain itu, kitab Muqaddimah Mustika Hadith Rasulillah oleh Hj 
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Muhammad b. Hj Ibrahim, Syaikh Abdullah Muhammad Basmeih cetakan Jabatan 
Perdana Menteri, Kuala Lumpur, 1409/1989 turut digunapakai. 
 
Berhubung dengan kitab-kitab berkaitan Akidah dan Pemikiran Islam, di 
antara yang dapat ditemui adalah seperti berikut: ‘Aqidah al-‘Awwam oleh al-
„Allamah al-Sayyid Ahmad al-Marzuqi al-Maliki al-Makki. Kitab ini pula 
mengandungi sebuah kitab lain iaitu Jala‘ al-Afham Syarh ‘Aqidah al-‘Awwam oleh 
al-Sayyid Muhammad b. „Alawi b. „Abbas al-Makki al-Maliki al-Hasani, Cetakan 
Dar al-„Ulum al-Islamiyyah, Surabaya. Seterusnya, Asas ‘Aqidah Islam, oleh „Abd 
al-„Aziz „Umar Ahmad, Majlis Ugama Islam dan Adat Istiadat Melayu Kelantan, 
Cetakan ke-5, 1421/2000. Kitab ini dijadikan rujukan untuk pengajian dan kuliah di 
masjid, surau, madrasah dan bacaan umum. Kitab I’tiqad Ahl al-Sunnah wa al-
Jamaah oleh Kiyai Hj Sirajuddin „Abbas, Pustaka Aman Press, Kota Bharu, 
Kelantan, Cetakan 1, 1996.  
 
2. Persoalan mazhab, budaya bertaklid dan kedudukan aliran-aliran 
pemikiran (mazhab) lain di Vietnam:  
 
Persoalan mazhab bukanlah merupakan masalah besar, kerana kelainan 
mazhab masih boleh diterima walaupun pada garis besar, mereka menerima 
ASWJ sahaja sebagai Islam yang sah. Mazhab Wahhabi turut berperanan dan 
bahkan mempunyai masjid dikenali Masjid al-Mahmudiah di kota Ho Chi Minh 
[HCM]. Ia dikatakan dibawa ke ibu kota HCM dan Vietnam oleh para pelajar yang 
mendalami Islam di Arab Saudi dengan lokasi mereka adalah di Ann Giang yang 
terletak berhampiran dengan sempadan Kemboja. Mazhab-mazhab yang lain 
secara umumnya boleh dikatakan tidak wujud.  
 
3. Institusi dan pewartaan Fatwa berkaitan akidah, usuluddin dan 
pemikiran Islam di Vietnam: 
 
Dalam persoalan ini, kelihatan institusi yang memainkan peranan penting 
sebelumnya dilakukan oleh para mufti yang dilantik, tetapi selepas kematian dua 
orang mufti yang terakhir, suatu panel atau komitee agamawan telah dilantik oleh 
kerajaan untuk mengambilalih tugas tersebut. Mereka dianggap berkuasa dan 
berwibawa, apatah lagi mendapat mandat daripada pemerintah atau kerajaan 
Vietnam sendiri.  
 
Isu-isu primer dan utama: 
 
1. Islam dan agama serta kepercayaan lain:  
 
Islam dianggap salah sebuah agama daripada beberapa buah agama dan 
kepercayaan di Ho Chi Minh dan Vietnam umumnya. Ia kelihatan disamatarafkan 
dengan pelbagai agama dan kepercayaan lain. Pemerintah Vietnam lebih 
menekankan idelogi komunis sebagai prinsip fundamental mereka dan aspek-
aspek keagamaan tidak diberikan penekanan. Walaupun agama kelihatan tidak 
dominan, namun Islam diberikan kebebasan untuk diamalkan sama seperti 
kepercayaan Buddhisme yang menjadi anutan dan kepercayaan majoriti rakyat 
Vietnam. Bagaimanapun dari segi peruntukan, ia tidaklah berbeza. Dengan kata-
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katanya, semua agama dan penganutnya diberikan layanan yang sama untuk 
survival mereka masing-masing. 
 
2. Akidah Islam dan ajaran sesat:  
 
Di Vietnam, terdapat 3 kelompok Muslim Vietnam6 dan mereka terdiri 
daripada: 
 
Muslim Cham merujuk kepada keturunan penduduk Vietnam asal. Mereka 
merupakan salah sebuah kumpulan etnik  daripada 54 buah semuanya,7 tetapi 
merupakan keturunan asal yang terbesar. Oleh kerana mereka Muslim, maka 
dalam konteks ini, mereka membentuk golongan majoriti Muslim. Muslim pelbagai 
bangsa pula merujuk kepada keturunan hasil perkahwinan campuran antara orang 
Vietnam tempatan dengan para pedagang Muslim seperti Arab, India, Indonesia, 
Malaysia dan Pakistan. Sepanjang zaman, mereka juga sama ada mengahwini 
orang Vietnam tempatan yang menganuti Islam atau Muslim dari negara lain. 
Mereka merupakan kumpulan kedua terbesar. 
 
Muslim bertukar agama pula merujuk kepada orang Vietnam tempatan 
yang berinteraksi dengan para pedagang Muslim yang menetap di Vietnam. 
Contoh: seluruh perkampungan Tan Bou di wilayah Tan An. 
 
Dalam konteks Melayu Cham di Vietnam, umumnya mereka terdiri 
daripada 3 kelompok:  
1. Cham Balamon [Jat] – membentuk 15-20% daripada penduduk Cham.  
2. Cham Bani [Bini] dan  
3. Cham Islam [Sunni]8 – membentuk hampir 80-85% daripada keseluruhan 
bangsa Cham.9  
 
Pengiktirafan hanya diberikan kepada Cham Islam [Cham Sunni] manakala 
Cham Balamon dianggap penganut Hinduisme [Shaiva] dan Buddhisme 
[Mahayana]10 dan bukan Muslim, manakala Cham Bani [Bini] pula dikategorikan 
sebagai kelompok Melayu Cham yang pada asalnya adalah daripada Islam tetapi 
telah terkeluar daripada Islam dan sesat [menurut pandangan Ahl al-Sunnah Wa 
al-Jama‟ah (ASWJ) @ Sunni]. Dengan kata-kata lain, ini kerana mereka berbeza 
dan tidak sama dengan kelompok Cham Islam [Cham Sunni]. 
 
                                                 
6
 http://www.angelfire.com/vt/vietnamesemuslims/compVM.html dirujuk pada 19/8/2009. 
Dikatakan Muslim Vietnam kini berjumlah 65 000 orang di Vietnam Selatan dan di Ho Chi 
Minh sendiri, terdapat kira-kira seramai 5000 orang. [Lihat: Tan Jo Hann, “Muslims in 
Vietnam” dlm. SEAPCP website, 
http://www.seapcp.org/index2.php?option=com_content&task=view&id=19&Itemid=34&p ]  
7
 http://en.wikipedia.org/wiki/Vietnam [15/4/2009] 
8
 Interview bersama Prof. Po Dharma, pensyarah pelawat berasal dari Vietnam dan kini 
bermastautin di  Peranchis sebelum pengkaji memulakan kajian di Negara Vietnam, pada 
bulan Mei 2010, bertempat di   Jabatan Sejarah, Fakulti Sastera dan Sains Sosial, 
Universiti Malaya, Kuala Lumpur. 
9
 http://www.muslimwiki.com/mw/index.php/Cham  
10
 Ibid. 
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3. Falsafah Islam dan moden, ideologi, dogma dan doktrin: 
  
Dalam konteks ideologi, pengaruh ideologi, dogma dan doktrin tetap 
berperanan mengganggugugat akidah dan pemikiran Muslim Melayu Cham di 
negara ini. Apatah lagi, Islam di sebuah negara yang mengamalkan faham sosialis 
komunis. Faham ini pada prinsipnya merupakan suatu pegangan dan keyakinan 
masyarakat Vietnam termasuk Muslim Melayu Cham sebagai warga negaranya. 
Mahu tidak mahu, mereka terpaksa menerima kenyataan bahawa ia perlu menjadi 
bahagian daripada kehidupan mereka. Ia hanya akan terpisah apabila ideologi 
tersebut tidak dipercayai atau diamalkan. Kenyataan ini mungkin lebih jelas dapat 
dilihat apabila imbasan ke belakang dilakukan, ketika era peperangan tahun 1975 
dahulu, dengan pelbagai bentuk kekerasan dan kekejaman dihadapi golongan 
Muslim tanpa mengira Melayu Cham mahupun selainnya. Begitu juga, pada era 
pemerintahan raja Vietnam yang melakukan pembunuhan terhadap Melayu Cham 
hingga menyebabkan mereka melarikan diri ke Kemboja, Malaysia dan negara-
negara lain.  
 
4. Tasawuf Sunni dan Falsafi:  
 
Oleh kerana umumnya, mereka mengamalkan aliran Sunni, maka dapat 
dikatakan hanya tasawuf yang berkaitan dengan Ahl al-Sunnah Wa al-Jama‟ah 
(ASWJ) sahaja mendapat tempat. Tidaklah sukar untuk menerima kenyataan ini, 
kerana di mana-mana tempat di alam Melayu dengan ASWJ merupakan golongan 
majoriti, maka tasawwuf Sunni merupakan sesuatu yang lumrah. Seperti juga di 
Malaysia,  hal dan keadaan yang sama boleh dijangkakan daripada situasi dan 
kondisi di Vietnam. Begitu juga, dalam keadaan Islam yang masih pada tahap 
yang lemah, maka kelihatan prioriti Muslim Melayu Cham adalah untuk 
meramaikan bilangan penganut agama Islam dan mempertahankan corak dan 
bentuknya agar ia dapat kekal lama dan menjadi sebahagian tatacara kehidupan 
mereka. 
 
5. Pemikiran Islam: Klasik dan tradisional dengan pemikiran moden:  
 
Pemikiran rasional dan modernis belum kelihatan menjadi tatacara 
kehidupan masyarakat Muslim Melayu Cham. Sistem dan gaya fikir mereka 
mudah dikenali dan diketahui. Pemikiran klasik dan tradisional menguasai 
keadaan dengan corak Sunni yang ortodoks, konservatif dan tradisional. 
Walaupun berada dalam dunia moden, namun perubahan tersebut tidaklah 
menjadi suatu ancaman.  
 
6. Kepercayaan animisme, dinamisme dan paganisme dan sebagainya: 
 
Kepercayaan tersebut adalah sesuatu yang tidak dapat dielakkan 
disebabkan beberapa faktor berikut: 
 
Asal-usul Melayu Cham adalah Cham Balamon iaitu berpengaruh 
Hinduisme seperti yang dapat dilihat dalam sejarah awal kerajaan Melayu 
Champa di Pandurangga [kini dikenali Phan Rang dan Phan Ri, Vietnam Tengah]. 
Kerajaan-kerajaan yang terawal di Alam Melayu memang berpengaruh Hinduisme, 
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tidak ada kekecualiannya dalam kes di Champa. Justeru masyarakat Melayu 
Cham terawal mempraktikkan Hinduisme.    
 
Proses seterusnya mereka mengalami perubahan kepada Cham Bani 
merujuk kepada Cham yang menganuti Islam yang asal [tanpa merujuk kepada 
mana-mana mazhab atau aliran pemikiran tertentu atau dengan kata-kata lain, 
bukan Sunni]. Ia dikatakan bermula pada abad ke-10/16. Mereka tidak mengikuti 
Islam seperti kebanyakan Muslim Cham yang diakui sah dan diiktiraf. Undang-
undang Islam diubah mengikut Ba-Zikir dengan mengikut adat resam dan budaya 
Cham. 
 
Proses berikutnya, Cham berubah kepada Cham Islam selepas mengalami 
proses islamisasi atau pengislaman dalam rupa dan bentuk yang difahami kini 
sebagai Cham Sunni. Dengan kata-kata lain, Cham Sunni dianggap Muslim yang 
sebenar-benarnya, manakala selainnya tidak diakui sebagai muslim atau 
dilabelkan sebagai “sesat.” Cham Sunni mudah dikenali kerana adat resam, 
budaya, keadaan dan kedudukan mereka tidak ubah seperti masyarakat Muslim 
Melayu di Malaysia juga.  
  
Masyarakat Melayu Cham Bani masih kelihatan dipengaruhi animisme, 
dinamisme dan paganisme walaupun mereka masih dalam lingkungan 
berpengaruh Islam dan dalam era globalisasi dan modernisasi. Ini kerana 
beberapa alasan berikut:11 
I. Mereka percaya kepada tuhan Allah dikenali “Po Allah [Po Alwah, Po 
Aluah @ Po Luah].” 
II. Mereka percaya kepada Muhammad sebagai Nabi dikenali “Po 
Muhammad, Po Nabi ataupun Po Bi. 
III. Mereka mengenali para sahabat Nabi seperti Abu Bakr, „Umar, „Uthman 
dan „Ali yang disebutkan sebagai “Pi Abu Bakr, Pi „Ummarkal, Pi Uthman 
dan Pi Ali [Po Ali @ Po Li].”12 
IV. Mereka berpegang kepada perkataan dan perbuatan Imam dikenali “Mum” 
yang dianggap ketua dan penyelesai segala masalah mereka. Apa sahaja 
kata “Mum” diikuti dan ditaati. “Mum” juga dianggap berkuasa besar dalam 
kalangan mereka, dan mempunyai keistimewaan terutama kerana beliau 
dilihat memegang kitab suci, yang diketahui dalam kalangan Cham Bani 
dan selainnya sebagai “Qur‟en” atau [Qur‟an].  
 
Kajian lapangan yang dilakukan di lokasi tersebut memperlihatkan bahawa 
kitab yang dikatakan “Qur‟en” itu sebenarnya bukanlah kitab al-Qur‟an ataupun 
seperti al-Qur‟an yang lazim ditemui di mana-mana dalam dunia Islam. Kitab 
seumpama ini dikatakan terdapat hanya di Vietnam sahaja, dan bilangannya 
                                                 
11
 Rie Nakamura (2010), “The Bani Group of Cham in Vietnam”, h.3. 
12
 Interview dengan Mum [Imam] Cham Bani pada Mac 2010 di Phan Rhan, Vietnam 
Tengah. Lihat sama: J. Collins (1991), “Chamic, Malay and Acehnese: The Malay World 
and Malayic Language ,” dlm. Le Campa et Le Monde Malais, Paris: Centre of Southeast 
Asia Studies , International office of Campa (USA), h.109-122; G. Moussay, “Um Mrup 
dans la literature cam,” dlm. Le Campa et Le Monde Malais, Paris: Centre of Southeast 
Asia Studies , International office of Campa (USA), h.101-102. 
 9 
sangat terhad meliputi beberapa buah, menyamai bilangan masjid [Tankh Mukhi] 
yang terdapat di wilayah tersebut. 
 
Analisis dan semakan terhadap kitab tersebut memperlihatkan bahawa ia 
mengandungi dua bahagian iaitu beberapa buah surah dalam al-Qur‟an diikuti 
syarahan dan tafsirannya dalam bahasa lama dikenali Sanskrit Cham. Hanya 
Mum [Imam] dan orang-orang tertentu seumpamanya sahaja yang mampu 
menjaga, memelihara dan juga menjelaskan pengertian dan maksudnya.13 
    
Mereka mempunyai tempat ibadat atau masjid dikenali Thanh Mukhi yang 
ditandai dengan nama Allah dan Muhammad (s.a.w). Binaan ini adalah seperti 
masjid yang sebenar seperti ditemui di negara-negara Asia Tenggara dan juga di 
Vietnam sendiri. Masjid mereka dibuka hanya dalam upacara tertentu, dan 
bukanlah seperti yang lazim diketahui. Dari segi pemakanan, mereka tidak 
memakan babi dalam lokasi setempat, tetapi dibolehkan di lokasi luar.  
 
Menurut Shine Toshihiko, terdapat kelompok Cham yang menyembah Ali 
dan memanggilnya “Ali Nabi.” Dikatakan “The Islam theory of the Cham may be 
belonging to Shiit (Shia Ali).”14 Walaupun kelihatan ia adalah seperti yang 
dikatakan, namun ia perlu dikaji secara lebih mendalam mengenai kenyataan 
tersebut, kerana tidak semestinya apa yang disebutkan itu benar-benar sahih.  
 
Cabaran-cabaran utama kepada masyarakat muslim Melayu Cham di 
Vietnam: 
 
A. Islam dan cabaran daripada agama-agama lain:  
 
Muslim Melayu Cham berhadapan cabaran dalam konteks Islam sebagai 
agama anutan mereka kerana situasi mereka di sebuah negara beraliran sosialis 
komunis. Majoriti adalah dikuasai Buddhisme yang merupakan golongan majoriti, 
manakala Muslim Melayu Cham merupakan golongan minoriti.15 Suatu perkara 
yang agak jelas adalah kerana semua agama tanpa mengira majoriti mahupun 
minoriti, diterima kerana kewujudan etnik dan penganutnya, maka kerana itu ia 
diberikan tempat, ruang dan diberikan kawalan.  Dengan kata-kata lain, terdapat 
jaminan keselamatan daripada sebarang bentuk ancaman dalaman mahupun 
luaran dalam era moden ini. Justeru atas dasar ini, Islam turut diberikan hak dan 
jaminan keselamatan untuk bebas diamalkan dalam lingkungan persekitarannya. 
Situasi keagamaan di Vietnam yang mendokong sistem komunis mungkin boleh 
disamakan dengan situasi keagamaan di Indonesia yang mendokong Pancasila 
dalam hal penyamarataan agama. Di negara-negara lain di rantau Asia Tenggara 
seperti Malaysia dan Brunei adalah berbeza. 
                                                 
13
 Pengkaji telah dapat memiliki senaskhah kitab tersebut dengan belas ihsan daripada 
Mum di salah sebuah masjid di Phan Rang [kerajaan Campa lama] yang memberikan 
keizinan untuk difotostat semasa kajian ini dijalankan.  
14
 Shine Toshihiko, “The Kur-Jawa in the Raglai literature: Malay Images through lens of 
Montagnards in Vietnam‟s Central Higlands,” dlm. International Seminar on Historical 
Relations between Indochina and the Malay World pada 20-21 Oktober 2009 di Universiti 
Malaya, Kuala Lumpur, h.1-2.  
15
 http://www.angelfire.com/vt/vietnamesemuslims/hstry.html dirujuk pada 19/8/2009. 
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B. Islam dan cabaran terhadap institusi keagamaan: 
 
Institusi keagamaan terutama masjid dan surau, tidak berhadapan 
sebarang masalah kerana di mana sahaja muslim berada, potensi untuk membina 
masjid sebagai tempat ibadat kelihatan boleh dilakukan tanpa halangan. Justeru 
terdapat pelbagai pengenalan kepada masjid-masjid di Vietnam, seperti masjid 
India, masjid Cham, masjid Cham Bani dan lain-lain. 
 
C. Islam dan cabaran daripada pelbagai mazhab dalam dan luar: 
 
Cabaran ini tetap ada dan tidak boleh dielakkan kerana proses asimilasi 
dan percampuran dengan kelompok Melayu dari pelbagai negara di dunia 
terutama Malaysia, Indonesia, India, Pakistan, Iran, China, Arab Saudi dan 
negara-negara serantau. Selain Sunni [majoriti al-Syafi‟i dan minoriti al-Hanafi] 
sebagai mazhab dominan, aliran al-Salafiyyah khususnya al-Wahhabi turut 
memainkan peranan masing-masing. Mereka dikatakan mempunyai sebuah 
masjid dibina pada tahun 1963 dikenali Mahmudiah didominasi pemikiran tersebut 
di wilayah Ann Giang.16 Jamaah Tabligh juga mempunyai pengaruh dan 
sumbangannya yang tersendiri, biarpun tidak begitu besar. 
      
D. Islam dan cabaran terhadap kedudukan institusi kekuasaan: 
 
Kajian ini tidak begitu memperlihatkan cabaran dalam bentuk ini kerana 
umumnya semua agama diiktirafkan oleh kerajaan Vietnam. Semua atau setiap 
agama termasuk Islam diletakkan di bawah kuasa seorang Menteri Agama yang 
akan memantau kedudukan setiap agama tersebut. Oleh itu, Islam tertakluk 
kepada pemantauan Menteri Agama dan dikawal dalam sistem tersebut. 
 
Perbezaan dahulu dan sekarang memberikan kesan dan pengaruh kepada 
kedudukan Islam kerana Islam dahulu dianggap pengancam keselamatan dan 
ketenteraman negara. Justeru, sejarah memperlihatkan tekanan dan penindasan 
oleh kerajaan dan pihak berkuasa terhadap Muslim, namun menerusi keterbukaan 
kerajaan sekarang, Islam menghadapi situasi yang lebih baik dengan ruang dan 
peluang dibuka sama seperti agama dan kepercayaan yang lain. Contoh: Aktiviti 
berkaitan Islam dibenarkan, masjid boleh dibina, pendidikan pelajar tidak dihalang 
dan bahkan dibenarkan melanjutkan pelajaran ke negara-negara Asia Tenggara 
dan Timur Tengah kecuali pembiayaan sahaja.  
 
E. Islam dan cabaran dalam bidang sosial, mahupun sosio-politik, 
sosio-ekonomi dan lain-lain: 
 
Dari segi sosio-ekonomi, penglibatan Muslim Melayu Cham agak lemah. 
Justeru agak sukar ditemui kedai atau restoran makanan halal. Sumber dan 
pembiayaan untuk kegiatan dan aktiviti berkaitan Islam banyak bergantung 
kepada sumber dan sumbangan dari luar Vietnam. Komuniti Muslim Cham 
                                                 
16
 http://www.angelfire.com/vt/vietnamesemuslims/masjidList.html dirujuk pada 19/8/2009. 
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menghadapi tekanan ekonomi dan kesukaran untuk mengekalkan amalan 
komuniti dan keagamaan mereka kerana faktor kekangan ekonomi.  
 
Di Vietnam utara, kebanyakan mereka terdiri daripada petani, manakala di 
Vietnam selatan pula, majoritinya terlibat dalam perikanan, tenunan dan 
perniagaan kecil-kecilan. Ini juga kerana memandangkan kerajaan Vietnam sendiri 
tidak mempunyai dana, bantuan dan subsidi kewangan untuk menyokong mana-
mana komuniti dan aktiviti yang dijalankan termasuklah oleh Muslim Cham sendiri. 
Ringkasnya, masing-masing agama terpaksa berdikari untuk melaksanakan aktiviti 
agama dan sosial mereka. 
 
Dari segi sosio-politik, hampir tiada peranan dimainkan oleh Muslim Melayu 
Cham. Ini kerana semua urusan berkaitan Islam dan Muslim Melayu Cham 
diletakkan di bawah kekuasaan Menteri Agama. Di mana-mana negara pun, 
secara umumnya terdapat dua perkara pokok yang boleh menyebabkan sesuatu 
tindakan dan kawalan ketat akan dilakukan iaitu ketenteraman awam dan 
keselamatan negara. Mana-mana komuniti termasuk Muslim Melayu Cham yang 
kewujudannya menjadi suatu bentuk gangguan atau mewujudkan gangguan, akan 
berhadapan dengan tindakan.  
 
Dalam konteks Muslim Melayu Cham sahaja, terdapat segolongan tertentu 
berperanan menentukan arah dan haluan masyarakat ini terutama yang 
melibatkan Islam, seperti dakwah Islam dan pendidikan. Anak-anak Muslim Cham 
dihantar ke institusi-institusi pendidikan tertentu di luar Vietnam sama ada di 
Malaysia, Indonesia, Arab Saudi dan negara-negara Timur Tengah yang lain. 
 
Di Malaysia, mereka dihantar terutamanya ke Kelantan, Terengganu dan 
Kedah. Pada peringkat pengajian tinggi, para pelajar kini berada di institusi-
institusi pengajian tinggi seperti UIAM, Kolej Insaniah Kedah dan lain-lain untuk 
mendalami pelbagai bidang pengajian Islam termasuk bidang bukan pengajian 
Islam.  
 
Dari segi sosio-budaya, mereka masih cuba mengekalkan warisan 
kebudayaan Cham dengan bergabung dalam suatu persekitaran Islam dan Muslim 
yang lain kerana perbezaan gaya hidup dan amalan mereka berbanding dengan 
golongan Vietnam lain. 
 
F. Islam dan cabaran-cabaran dari luar Vietnam: 
 
Cabaran yang datang dari luar Vietnam boleh dikategorikan dalam pelbagai 
bentuk:  
 
Dari segi ideologi, ideologi komunisme, sosialisme dan lain-lain boleh 
memberikan pengaruh yang besar terhadap akidah dan pemikiran Islam bagi 
Muslim Melayu Cham terutama  melibatkan isu politik dan kepimpinan. Ini kerana 
komunisme dan sosialisme yang berasaskan isme atau faham yang diilhamkan 
daripada pemikiran manusia yang sama sekali terlepas daripada Islam, pastinya 
mempunyai banyak kelemahan dan kekurangan.   
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Dari segi budaya, budaya muslim Melayu Cham turut berhadapan pelbagai 
rupa bentuk budaya lain yang dibawa oleh para penganut muslim dari luar 
Vietnam  seperti India, Pakistan, Malaysia dan lain-lain ke negara tersebut. 
Budaya dan amalan mereka sedikit sebanyak akan mempengaruhi budaya dan 
amalan mereka seperti yang dapat  dilihat menerusi kewujudan budaya dan 
amalan Jamaah Tabligh. 
 
Konklusi:   
 
Vietnam merupakan salah sebuah negara yang mengamalkan sosialisme 
komunisme yang mengatasi semua ideologi, isme dan faham yang lain. Islam dan 
semua agama dan kepercayaan yang lain diberikan kedudukan yang hampir sama 
dari hak dan layanan. Islam di Vietnam pada umumnya berasaskan madhhab Ahl 
al-Sunnah wa a al-Jama‟ah (ASWJ), sama seperti kebanyakan negara di rantau 
ini. Kelihatan isu yang paling penting mendominasi isu-isu lain adalah survival 
Islam dan Muslim. Pelbagai isu yang timbul mempunyai hubungan langsung dan 
tidak langsung dengan Islam dan kelangsungannya. Pada masa yang sama, 
pelbagai cabaran dihadapi sama ada dalaman, luaran, top-down, bottom-up dan 
sebagainya. Ringkasnya, dapatan kajian memperlihatkan bahawa Islam dan 
masyarakat Muslim Melayu di Vietnam menghadapi pelbagai isu dan cabaran 
yang berat dalam era globalisasi kerana pelbagai faktor dalaman dan luaran yang 
sebahagiannya mereka terpaksa selesaikannya sendiri, dan sebahagian yang lain 
pula, daripada bantuan kaum muslimin dari luar. Bagaimanapun, dengan keadaan 
politik semasa, mereka mampu bertahan dan mengekalkan jati diri keislaman 
mereka. Survival mereka pada jangka masa panjang akan banyak bergantung 
kepada daya usaha dan daya tahan mereka berhadapan isu dan cabaran besar 
dengan kekuatan pemikiran yang lebih besar.    
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Masyarakat Islam Minoriti Di Katanning, Perth Australia Barat: Sebuah 
Tinjauan Awal 
Daruis Lidin 
Abstrak 
Semenjak awal kurun ke-19, terdapat ramai penduduk 
berbangsa Melayu menempati sebuah pekan mutiara di 
Australia, iaitu Broome jauh di utara Perth. Lama kelamaan, 
peningkatan penduduk Melayu ini telah berkembang sehingga 
ke arah tenggara Perth iaitu Katanning. Tinjauan awal di 
Australia ini membuat sorotan terhadap masyarakat Melayu dan 
Islam khususnya di Katanning dan Perth secara amnya. Kajian 
ini membincangkan sejarah awal penempatan Melayu di 
bahagian barat Australia ini, sosio-ekonomi mereka, akidah 
Islam, budaya Melayu dan perkembangan mereka sehingga hari 
ini. Didapati, masyarakat Islam minoriti ini rata-rata bermazhab 
Shafi’e, Ahli Sunnah wal-Jamaah. Proses pendidikan yang 
tersusun selain peranan ibu bapa antaranya; sekolah agama 
Islam, waktu kelas mata pelajaran Islam di sekolah-sekolah 
kerajaan dan institusi surau dan masjid-masjid yang aktif 
bertamggungjawab memainkan peranan besar dalam 
mengekalkan akidah dan ajaran Islam di Katanning. Selain itu, 
amalan-amalan harian menunjukkan budaya Melayu masih kuat 
diamalkan walaupun mereka jauh dari tanahair. Iltizam yang 
tinggi untuk memelihara dua aspek kehidupan yang bermakna 
iaitu, agama Islam dan Tamadun Melayu di luar geografi 
rumpun Melayu menjadikan hubungan sesama mereka sangat 
akrab antara satu sama lain. 
Kata kunci: Minoriti Islam, Melayu Perth, Katanning, Budaya, 
Australia. 
Muslim Minority Community in Katanning, Perth Western Australia:  
A Preliminary Study 
Abstract 
Since the 19th century, there are many Malays reside in Broome, 
the pearl town in Australia which is located north of Perth. 
Gradually, the society grows up to south west of Perth, which is 
known as Katanning. This preliminary study observes the 
Malays community and Islam in Katanning specifically and in 
Perth generally. The study discusses the early history of the 
Malays inhabitant in the Western Australia, their socio-economy, 
                                                          
 Pensyarah Kanan di Fakulti Pengajian dan Pengurusan Pertahanan, Universiti 
Pertahanan Nasional Malaysia.  
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their Islamic faith, the Malays cultures and their recent 
development. It was found that the Muslim minority community 
are mostly following Shafi’e school of thought, and from Ahli 
Sunnah wal-Jamaah. The structured education process besides 
parents’ enthusiasm among others; Islamic religious school, the 
study of Islam as a school subject in government schools and 
institutions within the active mosques play significant roles in 
maintaining the faith and the teachings of Islam in Katanning. In 
addition, daily routines show that Malays traditions are still being 
practiced even though the elders there have been away from 
home for so long and most of the younger generations are 
purely Australian-born. High commitment to keep the two 
aspects of the meaning of life, religion and civilization outside 
the geographical Malay clusters make them very close. 
Keywords: Muslim minority, Perth Malays, Katanning, Culture, 
Australia. 
Pengenalan 
Perusahaan Mutiara  Australia Barat sejak penghujung abad yang lalu  telah 
mendorong ramai orang Melayu berhijrah ke Australia Barat untuk samada 
terpaksa atau secara sukarela membangun kehidupan baharu.  Kawasan Broome 
di utara  Perth adalah lokasi pertama kunjungan penyelam-penyelam mutiara dari 
Nusantara. Bilal Cleland (2007) di laman sesawang 
www.islamfortoday.com/australia03.htm melaporkan antara lain; 
“in 1901 Australia was leading the world in the pearling industry. 
Broome with its many Malay inhabitants produced 80% of the 
world pearl shells” 
Pada tahun 1911 terdapat 2191 penduduk Melayu di Broome. Memasuki 
tahun 70an  pertambahan masyarakat Melayu berlaku lagi dengan agak ketara di 
Australia Barat apabila penduduk Melayu dari Pulau Krismas dan Pulau Kokos  
diberi hak memasuki Australia Barat ekoran penyerapan kedua pulau berkenaan 
ke dalam Australia dengan restu Pertubuhan Bangsa-Bangsa bersatu.  Antara 
penempatan baru yang  ketara mempunyai penduduk dari kumpulan ini ialah, 
South Hedland, Port Hedland, dan Geraldton di utara Perth serta Katanning di 
Selatan Perth. Tinjauan awal di Australia ini membuat sorotan terhadap 
masyarakat Melayu dan Islam khususnya di Katanning dan Perth secara amnya. 
Kajian ini membincangkan sejarah awal penempatan Melayu di bahagian barat 
Australia ini, sosio-ekonomi mereka, akidah Islam, budaya Melayu dan 
perkembangan mereka sehingga hari ini.   
Hasil Temubual Dan Tinjauan 
Demografi 
Menurut Tuan Haji Iradat yang telah ditemubual penulis di Katanning, sebagai 
salah seorang peneroka awal penempatan Melayu di Katanning, hari ini ada kira-
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kira 300 orang Melayu di Katanning. Katanning ialah sebuah pekan yang terletak 
kira-kira 350km di selatan Perth. Banci Penduduk mutakhir bagi Katanning ialah 
seramai 4163 orang. Hari ini juga pihak kerajaan Australia melalui Majlis 
Perbandaran Katanning telah turut memberi peluang kepada seorang wakil 
penduduk Melayu menjadi ahli dan menduduki majlis mesyuarat kerajaan 
tempatan  untuk mewakili dan menjaga kebajikan Masyarakat Melayu Katanning. 
Pada hari ini (yakni pada tahun 2011) wakil ke Majlis Perbandaran tersebut ialah 
Tuan Haji Alep Maidi yang juga merupakan ketua masyarakat Melayu Katanning. 
 Lokasi lain yang mempunyai penduduk Melayu /Islam ialah seperti  
Bunbury, Albany dan Perth sendiri. Walau bagaimanapun jumlahnya tidaklah 
begitu ramai. Pada mulanya penduduk Inggeris Katanning memberi nama 
penempatan baru yang diteroka oleh orang Melayu itu sebagai Kampung Jawa. 
Walau bagaimanapun kerana etnik Melayu merupakan majoriti, penduduk Melayu 
di situ lebih suka menamakan penempatan mereka sebagai Kampung Melayu 
Katanning. 
Sosio Ekonomi 
Mutakhir ini penyelam Mutiara dari bangsa Melayu mulai berkurangan 
jumlahnya kerana kehadiran penyelam bangsa Jepun yang berbantukan teknologi 
moden. Orang Melayu telah bertukar pekerjaan ke bidang  pengeluaran daging 
(lembu/kambing) halal. Generasi baru di penempatan-penempatan popular seperti 
yang telah disebutkan di atas telah mulai berpindah ke kawasan-kawasan lain 
untuk mencari pekerjaan yang baru seperti di lombong emas, pasar raya, industri 
pengangkutan dan pertanian.  
Ini berlaku kerana perndidikan yang telah  mereka perolehi jauh lebih baik 
dariapad ibu bapa mereka sebelum itu. Tidak sedikit juga yang menyertai 
perkhidmatan kerajaan. Di Albany dan Katanning terdapat dua rumah 
penyembelihan lembu yang relatif besar dan mengekspot produk mereka ke luar 
negara khususnya negara-negara Islam.  Tuntutan produk halal yang terlalu tinggi 
di negara-negara berkenaan telah memberi peluang kepada Masyarakat Melayu 
Islam khususnya penduduk  Katanning  untuk mendapat pekerjaan di kedua-dua 
rumah penyembelihan berkenaan. Walaupun ada pekerja-pekerja Islam dari 
kalangan masyarakat Pakistan, Bangladesh dan Timur Tengah tetapi kedua-dua 
rumah penyembelihan berkenaan lebih meminati pekerja dari kalangan 
masyarakat Melayu Katanning kerana akhlak dan prestasi kerja yang terpuji. 
Akidah Islam 
Tinjauan penulis mendapati masyarakat Melayu Katanning masih teguh 
berpegang dengan ajaran Islam  khususnya dari Mazhab Shafi‟e- Ahli Sunnah Wal 
Jamaah. Ini adalah warisan dari generasi Melayu awal yang telah menjejakkan 
kaki ke Australia samada terus ke Australia Barat atau melalui Pulau-pulau  
Krismas  dan Pulau Kokos kira-kira 111 tahun yang lalu. Proses pendidikan Islam 
disampaikan melalui  empat  saluran utama iaitu sekolah agama Islam, waktu 
kelas untuk  mata pelajaran Pengajian Islam di sekolah-sekolah kerajaan, institusi 
surau dan masjid dan ibu bapa sendiri. Seorang Ustaz yang berasal  dari 
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Semenanjung Malaysia bergiat aktif di kampung Melayu Katanning. Sementara itu  
kelas pengajian di Masjid Katanning sentiasa diadakan pada setiap selepas solat 
Maghrib atau sempena hari-hari kebesaran Islam seperti maulud Nabi dan Rejab. 
Tinjauan penulis mendapati mereka menggunakan banyak bahan penerbitan 
agama Islam dari Malaysia seperti penerbitan Perkim, Jakim dan Tabung Haji. 
Satu set kitab Tafsir Al Azhar karangan Hamka juga terdapat di Masjid  Katanning.  
Ketua Masyarakat Melayu Katanning ketika ini iaitu Tuan Haji Alep Maidi 
adalah juga merupakan seorang  pendakwah yang terlatih di Perkim dan Jakim. 
Beliaulah juga khatib yang akan membaca Khutbah di Masjid Katanning pada 
setiap hari Jumaat menggunakan teks berbahasa Melayu dari Malaysia. Kelas 
Tafsir dan Hadis ( bergilir-gilir) disempurnakan dalam bentuk bulatan dengan 
pimpinan seorang Ustaz atau Haji Alep sendiri. Fenomena ini berlaku setiap hari 
dan ramailah jemaah termasuk anak-anak muda Melayu Katanning  mengikuti 
pengajian berkenaan. Masjid Katanning telah dibina di zaman YTM Tuanku Abdul 
Rahman, Perdana menteri Malaysia yang pertama  memegang jawatan 
setiausaha  persatuan Islam rantau Asia-Pasifik dan juga Yang Di Pertua Perkim 
Malaysia. Masjid itu sendiri telah dirasmikan oleh beliau.  
Penulis juga telah mengunjungi  rumah seorang penduduk yang mengikuti 
kumpulan Tabligh. Beliau dikenali sebagai Pak Sujud- adat Melayu Katanning 
memanggil seseorang dengan cara menyebutkan nama anak pertamanya selepas 
ungkapan “Pak”. Oleh kerana lelaki yang dikunjungi Penulis itu mempunyai 
seorang anak sulung lelaki yang bernama Sujud, masyarakatnyapun 
memanggilnya sebagai Pak Sujud; bererti bapa kepada Sujud. Adat ini adalah 
persis kebiasaan  kaum Quraisy memanggil nama nabi Muhammad sebagai Abu 
Qasim  hanya kerana baginda pernah mempunyai anak lelaki bernama Qasim. 
Setiap tahun masyarakat Melayu/Islam Katanning akan merayakan 
sambutan Maulidurrasul secara besar-besaran. Mereka akan berarak mengelilingi 
pusat bandar Katanning dengan membaca Selawat yang diiringi dengan paluan 
kompang. Beberapa kain rentang turut diarak bersama. Pihak kerajaan tempatan 
telah memberi segala kerjasama yang diperlukan termasuk memberi liputan radio 
dan setesen TV tempatan. Sambutan perayaan MaulidurRasul 2011 turut 
dimuatnaik  ke dalam laman sesawang popular youtube. Kerajaan Malaysia turut 
memberi  perkhidmatan Haji dan Umrak kepada masyarakat Islam Australia 
seperti yang dinikmati oleh Tuan Haji Iradat dan Isterinya Hajjah Halimah. Untuk 
urusan ibadat puasa dan hariraya Masyarakat Islam Katanning  turut mendapat 
khidmat Jakim seperti pengistiharan waktu berbuka, permulaan puasa dan hari 
raya. 
Budaya Melayu 
Oleh kerana kebanyakan masyarakat Melayu di Katanning adalah berasal  dari 
Pulau Kokos dan  Pulau Krismas  yang juga dihuni oleh Majoriti Melayu asal 
Nusantara yang beragama Islam, kehadiran pengaruh amalan-amalan   bukan dari 
ajaran Islam adalah sangat minimal sahaja. Dengan kehadiran pendakwah-
pendakwah kontemporer dari Malaysia, Singapura dan Indonsia Islam di kalangan 
minoriti Melayu Australia telah  berjaya dibersihkan dari  pengaruh bukan Islam. 
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Sebagai contoh ialah kebiasaan menyertakan item-item dari kehidupan dunia 
semasa upacara pengkebumian seperti yang dilakukan oleh masyarakat Cina 
yang menganut kepercayaan datuk nenek telah tidak diikuti lagi hari ini. Amalan ini 
telah dimulakan oleh satu keluarga Cina di pulau kokos generasi pertama apabila 
mereka mengkebumikan salah seorang ahli kerluarga mereka yang mati di sana. 
Tanpa mengetahui status perbuatan itu, orang Melayu juga turut melakukannya 
apabila menyempurnakan pengkebumian jenazah ahli keluarga mereka. Adat ini 
telah dipatuhi untuk puluhan tahun yang lalu. 
Oleh kerana proses memahami Islam  oleh minoriti Islam Katanning itu 
menggunakan media berbahasa Melayu, buat sementara ini bolehlah kita 
merumuskan bahawa adat istiadat Melayu mereka  telah  berjaya dipertahankan  
di kalangan ahli msyarakat kerana mereka  melakukan usaha-usaha  mendalami  
Islam  hanya dengan menggunakan Bahasa Melayu.  Sedemikian Peranan 
Bahasa Melayu tampak sangat penting dalam  penyebaran atau pengekalan 
aqudah Islam di Australia. Inilah fungsi saling melengkapi yang terhasil oleh 
penghayatan  Islam dan pengamalan Tamadun Melayu di sana. 
Menurut Hajjah Halimah, seorang mantan jururawat asal pulau Krismas, 
perkumpulan wanita Islam Katanning yang disertainya  memang telah membuat 
keputusan  bahawa untuk kegunaan di rumah anak cucu penduduk Melayu 
Katanning telah diberitahu berulang kali bahawa mereka mesti bertutur dalam 
Bahasa Melayu  apabila berada di rumah.Mereka boleh menggunakan Bahasa 
Inggeris hanya apabila berurusan di sekolah atau pun di luar rumah. 
Teknologi Komunikasi Moden 
Hampir setiap rumah Melayu di Katanning mempunyai  antena parabola 
bersaiz besar yang  memang boleh digunakan di rumah-rumah persendirian. 
Prgoram-program yang ditawarkan oleh setesen-setesen TV Malaysia dan 
Indonesia  memang sentiasa menjadi kegemaran mereka khususnya drama-
drama Melayu, Kesenian Melayu, program-program bercorak keagamaan serta 
program Sukan juga. Tanpa disedari kegemaran sebegini telah mendekatkan diri 
mereka dengan Tamadun nenek Moyang mereka  di dunia Melayu yang agak jauh 
dipisahkan oleh ruang. 
Kemajuan  Masyarakat Islam di Era 2000 
Beberapa buah institusi pengajian Islam seperti Langford Islamic College 
dan Al Hidayah Islamic School Perth tajaan  persatuan-persatuan Islam yang 
berdaftar di Perth  turut memberi  peluang kepada anak-anak  masyarakat Islam 
Katanning dan Geraldton  yang ingin melanjutkan pengajian di dalam Ilmu-ilmu 
Islam ataupun Ilmu-Ilmu profesional yang lain tetapi dalam ruanglingkup 
keislaman. Kolej-kolej begini biasanya dikendalikan oleh tokoh-tokoh berasal dari 
Lebanon, Iran dan Indonesia.  Beberapa orang daripada lepasan Kolej sedemikian 
turut menyambung pengajian   di Universiti Islam Antarabangsa Malaysia. 
Seorang  peniaga wanita dalam bidang pengekspotan daging halal yang bernama 
Tahsin binti Malik Yusuf adalah lepasan UIAM dalam jurusan Undang-undang. 
Beliau pernah menjadi peguam di Sydney dan kemudian menceburkan diri dalam 
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dunia perniagaan halal sepenuh masa. Begitu juga  dengan seorang pelajar 
perempuan kelahiran Perth, Yasmin binti Farid Abdullah yang kini aktif dalam 
bidang pelancungan Halal di Perth adalah graduan kolej Islam di Langford Perth.  
Sementara seorang lelaki penduduk Katanning  yang bernama Ridhwan yang 
salasilahnya berasal  dari Kelantan dan isterinya pernah belajar di Singapura   
telah hampir dua belas tahun bekerja sebagai penyembelih lembu di rumah 
penyembelihan WAMMCO di Katanning. 
Sekumpulan kecil penduduk Australia Barat termasuk di Katanning adalah 
mereka-mereka yang terdiri daripada Generasi baru yang tidak mempunyai 
pertalian dengan masyarakat kepulauan Kokos, Katanning atau Penyelam mutiara 
dari Broome. Mereka ini  adalah bekas  pelajar-pelajar  Melayu dan Indonesia 
yang pada asalnya datang ke Australia untuk melanjutkan pengajian. Jumlah 
mereka tidaklah ramai tetapi kehadiran mereka sangat dirasai kerana profesyan 
Moden mereka dan juga pendidikan mereka yang relatif tinggi. Mereka  
sekuranya-kurangnya mempunyai Diploma atau sijil profesyenal. Mereka ini turut 
menubuhkan sebuah persatuan kebajikan mereka sendiri yang diberi nama 
MAWAR ( Malaysian Association of Western  Australia ).  
Rangkaian atau “networking” mereka sangat luas sehingga ke peringkat  
konsulat Malaysia di Perth. Sebahagian daripada mereka adalah doktor yang 
mempunyai klinik sendiri, graduan Universiti yang memeilih untuk berniaga di 
Australia, Juruterbang bersara, pengurus syarikat-syarikat Multi Nasional beribu 
pejabat di Australia, bekas guru dan tidak ketinggalan „pelarian politik‟. Beberapa 
entiti perniagaan persendirian yang dimiliki oleh ahli kelab MAWAR ini boleh 
ditemui di Perth terutamanya seperti restoran Melayu Sinar, Restoran Emak 
Place,Restoran Takiza,Jutawan Pty Ltd dan sebagainya lagi. Beberapa orang 
daripada anggota MAWAR turut menduduki barisan jawatankuasa Masjid di Perth. 
Sebuah masjid di daerah Hepburn Padbury, di  pinggir  bandaraya Perth yang 
dahulunya bernama masjid Hidayah dan kini menggunakan nama Masjid Al Majid, 
memang dikendalikan oleh imigeran termasuk ahli-ahli MAWAR. Kerajaan 
Australia Barat telah menyumbang tapak dan token modal pembinaannya. 
Pembiayaan sepenuhnya telah diusahakan sendiri oleh orang-orang Melayu dan 
masyarakat Islam yang bukan Melayu yang tinggal di Perth. Khutbah di masjid ini 
disampaikan dalam bahasa Inggeris dan Bahasa melayu/Indonesia  secara 
bergilir-gilir setiap minggu. Kecekalan pendokong-pendokong Masjid Al Majid 
sangat ketara dengan adanya senarai aktiviti ekonomi dan kemasyarakatan yang 
ditampal di papan kenyataan masjid. Antaranya ialah kutipan derma dan penjualan 
produk Halal. Mereka juga telah berjaya menjalin perhubungan yang baik dengan 
beberapa syarikat pengusha tanaman anggur. Pihak masjid telah diberi izin 
mengutip semua buah anggur yang bermutu sederhana (second class) secara 
percuma dan pihak masjid telah menjual semula buah-buah anggur berkenaan di 
kawasan masjid kepada semua para jemaah khususnya pada hari  Jumaat.  
Kesedaran kepada perlunya Produk Halal di Kalangan masyarakat Islam 
Katanning, Geraldton, Broome dan Perth sendiri telah mendorong kepada 
kelahiran syarikat perniagaan yang menggunakan nama Jutawan Pty Ltd di Perth 
yang diusahakan oleh Juruterbang  Mejer ( bersara) Datuk Abu Bakar yang 
berasal dari Bidor Perak. Jutawan Pty Ltd yang berpejabat di Mirabbooka Perth 
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mempunyai  pengedar-pengedarnya yang sangat aktif  di Perth, Katanning, Albany 
dan Geraldton. Antara produk Malaysia yang diedarkan ialah Keropok Lekor, 
Otak-otak, Kicap dan Sos, Produk Herba kecantikan dan kesihatan, Pakaian dan 
tudung Muslimah serta pelbagai lagi barang-barang permintaan khas daripada 
rangkaian pengguna Muslinya di Sekitar Perth, Katanning, Geraldton dan lain-lain 
lagi.Beberapa pasaraya milik ahli perniagaan Vietnam dan Lebanon  warga 
Australia turut mengedarkan produk-produk yang didatangkan dari Malaysia oleh 
Syarikat Jutawan Pty Ltd.  Syarikat   Jutawan Pty Ltd turut mengaturkan pakej 
Umrah dengan kerjasama rakan perniagaannya di Kuala Lumpur yang berdaftar 
dengan Tabung Haji. Dengan kerjasama Pejabat Konsul Malaysia di Perth, Dewan 
perniagaan Melayu Malaysia Kuala Lumpur, persatuan ,Pengguna Muslim Kuala 
Lumpur dan Pengedar-pengedarnya di Katanning dan Geradton setiap tahun 
mengadakan Ekspo jualan Halal di Perth. Sambutan sangatlah menggalakkan. 
  Dengan wujudnya kemudahan perkhidmatan penerbangan tambang murah 
antara Malaysia dengan Perth beberapa orang aktivis gerakan tabligh yang 
berasal dari Katanning  kini dapat berulang alik antara kedua negara untuk 
mengikuti program-program keIslaman yang dianjurkan oleh gerakan berkenaan 
khususnya di Masjid mereka di Seri Petaling. Penduduk Katanning seperti Pak 
Sujud, Pak Mokhtar dan Pak Zul sangat bersyukur dengan adanya perkhidmatan 
berkenaan kerana mereka boleh mengikut majlis-majlis taalim ataupun Ijtimak 
Tabligh yang kerapkali diselenggarakan di Malaysia. Dengan kadar tukaran wang 
yang menguntungkan penduduk Australia  juga, masalah kos sekaligus menjadi 
mampu dinikmati oleh orang-orang seperti  Pak Sujud dan rakan-rakan . Sebagai 
warganegara Australia mereka telah diklaskan sebagai pesarayang layak 
menerima sebuah rumah untuk para pesara dan bayaran pencen AUS500.00 
sebulan.  
Satu lagi fenomena yang menarik dari cara hidup orang-orang Islam 
Katanning, Geraldton dan Perth ialah kegemaran mereka memancing. 
Sebenarnya langkah itu bukanlah sekadar hobby tetapi lebih kepada ikhtiar untuk 
memastikan lauk pauk yang mereka akan makan benar-benar halal dan dimasak 
secara Islam. Memang orang Islam Katanning tidak gemar makan di restoran atau 
food court sebaliknya mereka lebih suka memasak di rumah.  Semenjak mereka 
menghuni pulau-pulau Kokos dan Pulau Krismas lagi mereka sudah mengamalkan 
memancing. 
Selain menyediakan menu-menu Melayu Pulau Kokos dan Pulau Krismas  
seperti Kropok dan epok-epok, hari ini wanita-wanita Islam Katanning sudah 
pandai memasak hidangan Melayu seperti yang dimasak oleh wanita Malaysia 
setelah mereka berupaya memiliki buku-buku masak terbitan Malaysia dan 
Indonesia ataupun mengikuti program masak yang disiarkan oleh TV Malaysia. 
Chef selebriti Wan adalah antara nama yang popular di kalangan Wanita Melayu 
Katanning. 
Kesimpulan 
 Masyarakat Melayu/Islam seperti di Katanning dan Geraldton nampaknya 
mempunyai iltizam yang tinggi untuk memelihara dua aspek kehidupan mereka 
22 
 
yang sangat bermakna yang telah dipusakai sekian lama, iaitu Islam dan 
Tamadun Melayu di  dalam ruang geografi yang berbeda di luar dunia Melayu. 
Iltizam sedemikianlah yang menjadikan mereka sangat akrab antara satu sama 
lain. Setiap acara kemasyarakatan tidak terlepas daripada impak agama dan 
begitu jugalah sebaliknya. Contohnya majlis-majlis tahlil, cukur rambut kanak-
kanak, khatan, perkahwinan, kematian dan sebagainya lagi adalah item-item 
kehidupan yang bukan sahaja dipelihara malahan dijadikan sebagai pengikat 
hubungan mereka.  
En.Daud ataupun panggilannya Pak Diman , seorang penduduk Geraldton 
yang asalnya dari Pulau Kokos dan kemudian menetap di Katanning  adalah 
antara contoh aktivis budaya/agama di tempat tinggalnya. Dari pulau Kokos Pak 
Diman telah menetap di Katanning . Selepas  hampir dua puluh tahun beliau 
berpindah pula ke Geraldton. Pada  25hb Disembar 2010 untuk sekian kalinya 
beliau dan isteri telah datang ke Katanning yang jaraknya hampir 600km hanya 
untuk mengedarkan Kad jemputan ke Majlis Perkahwinan anak saudaranya 
kepada semua penduduk Melayu Katanning yang dikenalinya. Difahamkan pada 
awal bulan Jun 2011 satu rombongan besar penduduk Melayu Katanning yang 
telah dijemput itu telah menganjurkan rombongan dengan menggunakan dua buah 
bas sewa khas dan dua buah kereta menuju ke Geraldton khusus untuk 
menghadiri majlis perkahwinan anak saudara Pak Diman itu. 
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Masyarakat Peranakan Cina Muslim Di Melaka 
 
Suhaila Abdullah* 
 
Abstrak 
 
Sejarah dan pembangunan tamadun Melayu di Melaka telah 
terhasil daripada interaksi antara tamadun Melayu dengan 
tamadun lain yang dibawa oleh peniaga-peniaga asing yang 
datang berdagang ke Empayar Kesultanan Melayu Melaka. Hal ini 
adalah kerana pada masa tersebut, Melaka merupakan sebuah 
pelabuhan entreport yang dikunjungi oleh peniaga-peniaga dan 
saudagar yang mewakili pelbagai tamadun dari seluruh dunia, 
termasuk peniaga-peniaga dari China. Pelabuhan yang sibuk di 
Melaka pada masa itu digambarkan oleh Sulalatus Salatin: "... 
kemudian semua perdagangan dan angin perdagangan atas 
angin ... semua datang ke Melaka." Kemasyhuran Melaka sebagai 
pusat perdagangan yang terkenal pada masa itu membawa 
kepada hubungan erat antara Melaka dan negara-negara lain 
termasuk China. Pada peringkat awal pembangunan dan 
pembinaan empayar Kesultanan Melayu Melaka, pemerintahnya 
telah meminta perlindungan dari China, terutamanya dari 
pemerintah Dinasti Ming. Hubungan perdagangan Melaka dengan 
China boleh dilihat dengan jelas melalui tindak balas daripada 
kerajaan Ming yang besar apabila mereka mengubah dasar 
perdagangan mereka dan membuka pelabuhan mereka kepada 
orang luar. Hubungan China-Melaka begitu erat. Hal ini telah 
dibuktikan oleh beberapa lawatan yang dibuat oleh kerajaan 
Melaka ke China dan juga oleh orang kenamaan dari China ke 
Melaka. Jelas sekali, hubungan awal Kerajaan Melaka dengan 
China telah dibangunkan sejak penubuhan hubungan diplomatik 
antara Melaka dan China dan juga dengan kedatangan pedagang 
dari China ke Melaka. Bermula dengan hubungan perdagangan 
antara China dan Melaka ini juga telah menyebabkan berlakunya 
perkahwinan campur di antara peniaga-peniaga Cina dengan 
penduduk tempatan. Oleh sebab pendatang Cina yang datang ke 
Melaka hanya terdiri daripada kaum lelaki, maka keadaan 
tersebut telah menyebabkan mereka mengahwini wanita 
tempatan. Hasil dari perkahwinan campur penduduk tempatan 
dengan peniaga-peniaga Cina yang berhijrah ke Melaka sejak 
abad ke-15 itu telah melahirkan masyarakat yang baru yang 
dikenali sebagai masyarakat Peranakan Cina atau Baba dan 
Nyonya di Melaka. Sesetengah masyarakat ini telah memeluk 
Islam dan hidup secara aman dalam kalangan rakan-rakan 
Melayu mereka. Karya ini akan membincangkan mengenai 
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Peranakan Cina Muslim di Melaka sebagai salah satu kumpulan 
minoriti Islam yang wujud di Melaka pada hari ini. 
 
Kata Kunci: Peranakan Cina, Muslim, Melaka, Islam, Minoriti. 
 
The Peranakan Chinese Muslim in Melaka 
 
Abstract 
 
The history and development of Malay civilization in Malacca had 
been resulting from the interaction between Malay civilization with 
other nations brought by traders and foreigners who came to the 
Empire of Malaccan Sultanate. This is because at that time, 
Malacca was an entreport centre visited by traders and merchants 
who represent various civilizations from all over the world, including 
traders from China. Bustling port of Malacca at that time was 
described by Sulalatus Salatin: "... then all the commerce and trade 
winds on the wind ... all are coming to Malacca." The fame of 
Malacca as a famous trading center at that time led to close ties 
between Malacca and other countries including China. In the initial 
stages of development and construction, protection of Malacca from 
China, particularly on the Ming Dynasty had been developed. 
Malacca trade relations with China can be seen clearly through a 
large response from the Ming government when they changed their 
trade policies and opened their port for outsiders. China-Malacca 
relationship was so close. This was proven by several visits made 
by Malacca government to China and as well as visits by dignitaries 
from China to Malacca. Obviously, the Malacca Government's early 
relationship with China has developed since the establishment of 
diplomatic ties between Malacca and China and also with the arrival 
of traders from China to Malacca. Starting with trade relations 
between China and Malacca, it has resulted mixed marriages 
between Chinese traders with the locals. As the Chinese 
immigrants who came to Malacca were only composed of males, 
this had caused them to marry local women. Thus, inter-marriages 
between local residents with Chinese traders who migrated to 
Malacca from the 15th century AD had gave birth to a new 
community known as the Peranakan Chinese community or the 
Baba and Nyonya in Malacca. Some of these community had 
embrace Islam and live peacefully among their Malay counterparts. 
This paper will discuss about the Peranakan Chinese Muslim in 
Melaka as one of the muslim minority group that is still exist in 
Melaka nowadays. 
 
Keywords: Peranakan Chinese, Muslims, Melaka, Islam, Minority. 
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Pendahuluan  
 
Kaum Peranakan Cina merupakan golongan subetnik Cina di Malaysia. 
Secara khususnya mereka terdapat di beberapa tempat seperti di Pulau Pinang, 
Terengganu dan  Kelantan.1 Masyarakat berketurunan Peranakan Cina berbeza 
dengan masyarakat Cina yang lain disebabkan ciri-ciri budaya mereka yang 
terhasil daripada interaksi dua tradisi peradaban iaitu peradaban Melayu tempatan 
dan juga peradaban Cina. Mereka turut dikenali sebagai komuniti Baba dan 
Nyonya dan kaum Cina Selat (Straits Chinese). 
 
Sejarah Kewujudan Masyarakat Peranakan Cina di Melaka  
 
Sejarah kedatangan kaum Cina di Tanah Melayu yang terawal dapat 
dikenal pasti sejak Zaman Kesultanan Melayu Melaka lagi. Sebagai sebuah pusat 
perdagangan entrepot yang menjadi tempat pertukaran dan perniagaan barangan 
yang dibawa masuk daripada negeri China, India dan negara-negara lain di sekitar 
Asia Tenggara, Melaka telah menarik minat pedagang dari negara China untuk 
menjalankan kegiatan perdagangan di negeri itu. Ada di antara pedagang Cina 
yang telah tinggal menetap di Melaka untuk menjalankan perniagaan mereka.2 
Mereka inilah yang merupakan nenek moyang keturunan Peranakan Cina yang 
wujud di Melaka pada masa sekarang ini. 
 
Semasa ekspedisi Zheng He (atau nama Islamnya Kasim San Bao, yang 
berketurunan Hui (Muslim) ke Melaka pada tahun 1413M, beliau telah membawa 
bersamanya seorang penterjemah lelaki beragama Islam bernama Ma Huan yang 
bertanggungjawab menulis sebuah buku bertajuk Ying Ya Shen Lan (1451M) 
(Pemandangan Indah di Seberang Samudera), yang mencatatkan peristiwa 
berkaitan pelayaran Zheng He.3  
 
Sementara itu, buku Sejarah Melayu (The Malay Annals) yang ditulis 
sekitar awal kurun ke-17 Masihi juga mempunyai laporan penting berkaitan 
perkahwinan di antara Sultan Mansur Shah (1458 – 1477M) dari Melaka dengan 
seorang puteri dari negara China bernama Hang Liu. Menurut Sejarah Melayu 
puteri Hang Li Po telah dihantar ke Melaka oleh Maharaja China, dan Sultan 
Mansur Shah telah mengahwini beliau setelah beliau memeluk Islam. Dari 
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perkahwinan itu, mereka dikurniakan seorang putera yang dinamakan Paduka 
Hamad (atau Mimat).4 
 
 Maklumat dalam buku Sejarah Melayu menyatakan bahawa rombongan 
puteri Hang Li Po diikuti oleh lima ratus orang pengikut lelaki bangsawan dan 
beberapa ratus orang dayang. Pengiring puteri Hang Li Po itu adalah terdiri 
daripada kalangan anak-anak para menteri yang dihantar oleh Maharaja China 
dan menjadi penolong kepada puteri itu. Kesemua mereka turut memeluk agama 
Islam dan diberikan tempat tinggal di sebuah bukit yang kini dikenali sebagai Bukit 
China.5 Terdapat pendapat termasuklah dalam kalangan masyarakat Peranakan 
Cina sendiri yang percaya bahawa mereka berasal daripada keturunan Hang Li 
Poh yang berkahwin dengan Sultan Mansur Shah.6  
 
Walaupun demikian, kisah puteri Hang Li Po dan pengikut-pengikutnya 
tidak pernah ditemui dalam mana-mana rekod mahupun catatan Cina.7 Oleh 
sebab itu, Tan Chee Beng berpandangan bahawa walaupun Sultan Mansur Shah 
pernah mengahwini seorang wanita berbangsa Cina yang dihadiahkan oleh 
Maharaja China, perempuan tersebut tidak semestinya seorang puteri. Beliau juga 
berpendapat bahawa jumlah pengiring yang menemani puteri itu mungkin telah 
diperbesar-besarkan bagi menyanjung sultan yang memerintah ketika itu.8 
Sementara itu Kong Yuanzhi mempunyai pendapat yang lebih positif dan 
berpandangan bahawa kisah Hang Li Po itu mempunyai dua aspek penting. 
Pertama, beliau merasakan bahawa kisah tersebut memperlihatkan sejarah 
berkenaan hubungan persahabatan yang telah terjalin begitu panjang di antara 
bangsa Melayu dan bangsa Cina. Aspek positif yang kedua ialah bahawa kisah 
tersebut juga menunjukkan bahawa telah terdapat kes-kes perkahwinan campur 
antara bangsa Melayu dengan bangsa Cina sejak lima abad yang lalu lagi.9  
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Data yang diperolehi daripada kaum berbangsa Cina seperti yang 
dibincangkan di atas merupakan sumber maklumat yang amat berguna dan 
membantu dalam melakarkan sejarah penempatan kaum Cina di Melaka sejak 
sebelum kurun ke-16 Masihi lagi. Justeru, jelaslah bahawa pada masa tersebut 
telah terdapat beberapa penempatan sementara kaum Cina di Kepulauan Tanah 
Melayu.10 Walaupun jumlah mereka pada waktu tesebut adalah amat kecil, namun 
ia merupakan asas kepada pembentukan komuniti Peranakan Cina yang menetap 
di Melaka.11 
 
Melaka Sebagai Pusat Penyebaran Agama Islam 
 
Islam dari segi istilah bahasa Arab bermaksud “penyerahan diri kepada Allah 
S.W.T.” Oleh itu, agama Islam ialah agama yang didasarkan kepada penyerahan 
diri kepada Allah S.W.T, Tuhan yang Esa dan tiada sekutu baginya.12  
 
Dengan itu, jelas bahawa Islam adalah agama yang diturunkan oleh Allah 
S.W.T., kepada Nabi Muhammad S.A.W untuk mengatur hubungan manusia 
dengan Allah, dengan dirinya dan sesama manusia. „Abd Karim Zaidan 
mentakrifkan Islam sebagai himpunan yang diturunkan oleh Allah S.W.T. kepada 
Rasul-Nya, Muhammad S.A.W  yang terdiri daripada hukum-hukum berkaitan 
akidah, akhlak, ibadat, muamalat dan berita-berita yang terkandung dalam kitab 
suci al-Quran al-Karim dan Sunnah Rasulullah S.A.W.13 
 
Dalam hal ini, Sayyid Qutb (1327 – 1386H / 1909 – 1966 M) menjelaskan 
bahawa kewujudan manusia di muka bumi ini mempunyai matlamat tertentu yang 
hanya akan dapat dicapai setelah melakukan tugas-tugas yang ditetapkan iaitu 
memperhambakan diri kepada Allah.14 Selain itu, takrif „Islam‟ juga dapat dirujuk 
daripada hadis Jibril dalam Sahih al-Bukhari. :15 
 
 اي لاقف مجر هاتاف شانهن ايوي ازراب ىهسناو ويهع للها يهص يبننا ٌاك لاق ةريرى يبأ ٍع
 ولاسلاا اي لاق ثعبنااب ٍيؤت و وهسرو وئاقهب و  وتكئلاي و للهاب ٍيؤت ٌأ ٌاًيلاا لاق ٌاًيلاا
 ٌاضير ووصت و تضورفًنا ةاكسنا ىدؤتو ةلاصنا ىيقت و وب كرشت لاو للهادبعت ٌا ولاسلاا لاق
...خنا  
 
Maksudnya : “Daripada Abi Hurairah berkata: Nabi Muhammad 
S.A.W., pada suatu hari duduk bersama sahabat, maka datang 
kepadanya seorang lelaki (Jibril) dan bertanya: Apakah yang 
dimaksudkan dengan iman ? Nabi menjawab: Iman itu percaya 
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kepada Allah dan Malaikat-Nya dan pasti bertemu dengan-Nya, 
percaya kepada Rasul-Nya dan Hari Kebangkitan. Bertanya lagi, 
apakah yang dimaksudkan dengan Islam ? Nabi menjawab : Islam 
itu adalah mengabdikan diri kepada Allah dan tidak 
menyekutukannya dan menunaikan solat serta mengeluarkan zakat 
dan berpuasa dalam bulan Ramadhan…hingga akhirnya.” 
 
Memandangkan Islam adalah agama yang universal dan tidak terhad pada 
mana-mana kaum, maka terdapat ramai penduduk di nusantara khususnya di 
Tanah Melayu yang telah menganuti Islam. Kedatangan Islam ke rantau ini 
dikatakan berlaku melalui peranan pedagang dan pendakwah Arab dan India. 
Selain itu, terdapat pendapat yang mengatakan bahawa Islam di Alam Melayu 
turut dikembangkan dari Negara China. Hal ini terbukti dari lawatan pembesar 
Islam dari China yang bernama Zheng He pada tahun 1409M. Sementara itu, di 
negara China sendiri, agama Islam telah tersebar luas khususnya pada zaman 
pemerintahan Empayar Mongol.16 Keadaan ini telah memberikan satu 
keistimewaan bagi golongan Cina Muslim untuk menjalankan aktiviti perdagangan 
di Melaka. Oleh sebab itu, terdapat banyak kaum Cina Muslim dari negara China 
datang berdagang ke Nanyang (laut selatan) dan juga di pelabuhan-pelabuhan di 
Tanah Jawa. Namun demikian, golongan pedagang serta golongan Cina Muslim 
yang datang bersama Zheng He ke Melaka pada awal kurun ke-14 Masihi ini 
didapati tidak begitu berperanan besar dalam aktiviti dakwah kepada masyarakat 
umum lain di Melaka.17     
  
Walau bagaimanapun, pada zaman pemerintahan Sultan Mansur Shah 
(1459 – 1477M), agama Islam telah mempunyai kedudukan yang kukuh dan teguh 
bertapak di Melaka. Pada masa tersebut, Melaka telah muncul sebagai pusat 
kerajaan Melayu Islam yang terbesar dan juga sebagai pusat penyebaran agama 
Islam yang terpenting di Asia Tenggara. Oleh sebab itu, Melaka telah berperanan 
sebagai sebuah pusat pertemuan dan perbincangan ulama dan para pendakwah 
Islam yang terpenting di kawasan Asia Tenggara di samping bertindak sebagai 
pelabuhan perdagangan.18  
 
Masyarakat Peranakan Cina Muslim di Melaka 
 
Penerimaan dan penganutan agama Islam dalam kalangan masyarakat 
Peranakan Cina di Melaka mempunyai senario yang tersendiri. Mereka menjalani 
kehidupan yang tersendiri bersama dengan umat Islam lain di negeri tersebut.  
 
Berdasarkan pendapat Tan Chee Beng, perkahwinan pernah berlaku di 
antara pedagang Cina dengan wanita tempatan yang dikatakan bukan beragama 
Islam sebaliknya adalah wanita berketurunan Batak atau hamba-hamba yang 
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bukan Islam yang seterusnya mewujudkan satu komuniti baru di Melaka yang 
dikenali sebagai Peranakan Cina.19  
 
Terdapat beberapa individu Melayu dari Melaka yang mengakui pernah 
mempunyai salasilah berketurunan Cina pada zaman nenek moyang mereka. 
Malah, ada juga yang menyatakan bahawa nenek moyang mereka berketurunan 
Nyonya dan mereka mewarisi gaya masakan ala-Nyonya yang diwarisi turun-
temurun. Ada juga yang masih menyimpan barangan antik yang biasa terdapat di 
sesebuah keluarga Peranakan Cina seperti bekas menyimpan makanan dan 
sebagainya yang diwarisi dari generasi yang terdahulu. Namun demikian, salasilah 
sebenar tidak dapat dikesan secara tepat berikutan kurangnya maklumat tentang 
generasi mereka yang terdahulu.20  
 
Memandangkan Islam merupakan pegangan keagamaan masyarakat 
Melayu di Malaysia, maka ia juga menjadi landasan hidup dan asas kebudayaan 
masyarakat Melayu. Dalam hal ini, Islam mendasari kebudayaan Melayu terutama 
pada ideologi yang bukan material misalnya kepercayaan, nilai, pandangan 
semesta (worldview) serta falsafah yang bersifat Islamik. Sebagai sebuah komuniti 
Islam, masyarakat Melayu menjalani kehidupan berlandaskan firman Allah dalam 
kitab suci al-Quran dan sunnah Rasul-Nya seperti mana masyarakat Islam lain di 
Arab Saudi, Mesir, Nigeria, China dan sebagainya. Namun demikian, disebabkan 
faktor iklim dan kawasan yang berbeza, terdapat beberapa perbezaan di antara 
budaya kehidupan masyarakat Islam di Malaysia dengan masyarakat Islam di 
negara lain khususnya dari segi ekonomi, pakaian, peralatan rumah, permainan 
dan adat resam.21 Oleh sebab itu, apabila seseorang dari bangsa lain di Malaysia 
memeluk Islam, mereka biasanya mengadaptasi cara hidup masyarakat Melayu 
Islam dalam kehidupan mereka khususnya dari segi berpakaian bagi kaum wanita. 
Demikian juga halnya dengan masyarakat berketurunan Peranakan Cina di 
Melaka yang memeluk Islam.22 
 
 Oleh kerana Islam di Malaysia sering dikaitkan dengan bangsa Melayu 
memandangkan hampir keseluruhan umat Melayu beragama Islam, menyebabkan 
masyarakat Peranakan Cina di Melaka Tengah memandang rendah dan kesal 
dengan tindakan saudara-mara, rakan-rakan atau mana-mana individu dari 
kalangan kaum Peranakan Cina yang memeluk Islam. Hal ini disebabkan 
seseorang yang berketurunan Peranakan Cina yang baru memeluk Islam 
biasanya akan menukar nama Cina beliau kepada nama Islam dan diikuti dengan 
bin Abdullah (untuk lelaki) atau binti Abdullah (untuk perempuan). Penggunaan 
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nama-nama Islam ini dianggap masyarakat Peranakan Cina sebagai tindakan 
membuang identiti kecinaan dan keturunan asal mereka.23  
 
Selain itu, tindakan memeluk agama Islam dalam kalangan kaum 
Peranakan Cina juga sering dikelirukan dengan ungkapan “masuk Melayu” oleh 
ibu bapa atau saudara-mara yang beragama Cina. Justeru itu, apabila anak-anak 
kaum Peranakan Cina memeluk Islam, mereka akan menyifatkan anak tersebut 
telah “masuk Melayu. Walau bagaimanapun, dari segi sebab pemelukan Islam 
kebanyakan kaum berketurunan Peranakan Cina di Melaka Tengah yang 
memeluk Islam adalah terdiri daripada mereka yang memeluk Islam atas 
kehendak sendiri yang tertarik dengan kebenaran ajaran agama Islam dan 
kemudiannya berkahwin dengan pasangan berbangsa Melayu yang beragama 
Islam.24 
 
Sementara itu, terdapat juga dalam kalangan masyarakat Peranakan Cina 
yang memeluk Islam kerana berkahwin dengan pasangan berbangsa Melayu yang 
beragama Islam. Keadaan ini seterusnya menyebabkan anak-anak mereka 
diasimilasikan ke dalam masyarakat Melayu. Oleh sebab itu, penolakan 
masyarakat berketurunan Peranakan Cina di Melaka Tengah terhadap agama 
Islam secara umumnya bukanlah disebabkan oleh penolakan mereka terhadap 
agama Islam itu sendiri akan tetapi disebabkan perasaan tidak setuju mereka 
terhadap penyingkiran identiti Cina apabila seseorang yang berketurunan 
Peranakan Cina memeluk Islam. Hal yang sedemikan menyebabkan kaum 
Peranakan Cina dan kaum Cina yang lain seringkali mempunyai pandangan yang 
negatif terhadap mana-mana individu dari kalangan mereka yang memeluk 
Islam.25 
 
 Sejarah pengislaman kaum Cina hanya direkodkan semenjak awal tahun 
1980-an, setelah terdapat sejumlah kaum Cina yang telah memeluk agama Islam 
di Malaysia. Hal ini adalah disebabkan aktiviti dakwah yang dijalankan oleh 
Pertubuhan Kebajikan Islam (PERKIM) atau Muslim Welfare Organization. 
Menurut Judith Nagata, terdapat seramai lebih kurang 4000 – 5000 orang Cina 
Muslim di seluruh Malaysia Barat.26 Lim Hin Fui pula mencatatkan rekod dari 
PERKIM bahawa terdapat lebih daripada 20,000 Cina Muslim di seluruh 
Malaysia.27 Dalam hal ini, masyarakat Peranakan Cina juga termasuk dalam 
kategori kaum Cina yang memeluk Islam tersebut. 
 
 Secara umumnya, terdapat dua golongan Cina Muslim di Malaysia. 
Kategori pertama terdiri daripada kaum Cina yang berkahwin dengan pasangan 
                                                 
23
 Ibid. 
24
 Ibid. 
25
 Ibid. 
26
 Judith Nagata (1978), “The Chinese Muslims of Malaysia: New Malays or New 
Associates : A Problem of Religion and Ethnicity” dalam Gordon P. Means (ed.), The Past 
in Southeast Asia‟s Present, Ottawa: Canadian Society for Asian Studies, h. 108. 
27
 Lim Hin Fui (1980), Kajian di Kelang : Sebab-sebab Orang Cina Memeluk Agama Islam, 
dalam Azran Abd. Rahman (Ketua ed.), Majalah Widya, Bil. 34, (Jun), Kuala Lumpur: 
Adabi Gaya Pos Sdn. Bhd. (Bhg. Majalah), h. 56. 
31 
 
yang berbangsa Melayu dan beragama Islam atau kaum lain yang beragama 
Islam. Pada kebiasaannya anak-anak mereka dibesarkan dan didedahkan kepada 
persekitaran dan cara hidup masyarakat Melayu. Kategori kedua adalah terdiri 
daripada kaum Cina yang menganuti agama Islam bukan disebabkan oleh 
perkahwinan campur, dan jika berkahwin sekalipun masih memiliki isteri 
berketurunan Cina atau wanita bukan Melayu.28 Kedua-dua golongan ini biasanya 
dikenali sebagai “muallaf”, “saudara baru” atau “saudara kita” sebagai tanda yang 
menunjukkan bahawa mereka adalah terdiri daripada penganut agama Islam yang 
baru.29  
 
 Takrifan bagi “saudara baru” atau “muallaf” ialah orang yang dijinakkan 
hatinya (al-Muallafat Qulubuhum) iaitu mereka yang baru memeluk agama Islam. 
Secara umumya, mereka masih lemah dari segi keimanan dan memerlukan 
bimbingan. Berdasarkan ayat al-Quran Surah al-Taubah, (9):60, saudara baru 
ialah orang yang dijinakkan hatinya dan mereka mempunyai bahagian untuk 
menerima zakat atau fitrah dalam asnaf yang lapan. Firman Allah S.W.T.: 
 
 
 
Maksudnya: “Sesungguhnya sedekah-sedekah (zakat) itu hanyalah 
untuk orang-orang faqir, dan orang-orang miskin, dan „amil-„amil 
yang menguruskannya dan orang-orang mu‟allaf yang dijinakkan 
hatinya, dan untuk hamba-hamba yang hendak memerdekakan 
dirinya, dan orang-orang yang berhutang, dan untuk (dibelanjakan 
pada) jalan Allah, dan orang-orang musaffir (yang keputusan) 
dalam perjalanan. (Ketetapan hukum yang demikian itu ialah) 
sebagai satu ketetapan (yang datangnya) dari Allah. Dan (ingatlah) 
Allah Maha Mengetahui, lagi Maha Bijaksana.”30  
 
Terjemahan Surah al-Taubah (9) : 60 
  
Di Malaysia, sebilangan besar saudara baru yang memeluk Islam adalah 
dari kalangan kaum Cina, India, Orang Asli dan sebilangan kecil daripada bangsa 
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lain seperti Siam, Eropah, Hindu, Taoisme, Konfusianisme, Kristian dan golongan 
yang tidak berpegang kepada sebarang agama (free thinker).31  Dari segi kategori, 
kaum Peranakan Cina tidak mempunyai kategori yang tersendiri sebaliknya 
mereka tergolong dalam kumpulan orang Cina Muslim secara umum. 
 
 
 Kaum Peranakan Cina Muslim di Melaka umumnya tinggal di serata 
kawasan di negeri tersebut seperti kawasan sekitar bandar Melaka dan kawasan 
sekitar Melaka Tengah seperti di Jalan Tun Tan Cheng Lock, Tengkera, Bukit 
Rambai, Tangga Batu, Paya Rumput, Bukit Baru, Bukit Beruang, Cheng, Klebang 
dan Tanjung Keling dan beberapa kawasan lain.32  
 
Kebanyakan kaum Peranakan Cina Muslim yang boleh ditemui pada masa 
kini adalah terdiri daripada mereka yang memeluk Islam dalam tahun-tahun 1970-
an ke atas. Kes penganutan Islam di kalangan masyarakat Peranakan Cina yang 
telah memeluk agama Islam lebih awal dari tahun tersebut tidak dapat dikesan 
ekoran daripada ketiadaan maklumat yang jelas tentang mereka yang dapat 
diperolehi dan kerana ada dalam kalangan mereka yang telah meninggal dunia.33 
 
 Rata-ratanya generasi keturunan mereka yang wujud pada hari ini juga 
tidak dapat menjelaskan bagaimana pemelukan agama Islam oleh ibu bapa atau 
datuk nenek mereka yang terdahulu memeluk Islam. Hal ini adalah kerana pada 
hari ini, generasi yang terkemudian telah menjalani kehidupan sebagai seorang 
Melayu setelah berkahwin dengan pasangan-pasangan berbangsa Melayu yang 
umumnya beragama Islam. Dengan sebab itu, budaya dan darah keturunan Cina 
semakin pudar dalam realiti kehidupan seharian mereka. Walau bagaimanapun, 
mereka tetap mengakui bahawa mereka mempunyai darah keturunan Peranakan 
Cina yang diwarisi daripada generasi terdahulu berdasarkan cerita yang 
disampaikan secara lisan dari ibu bapa mereka.34 
 
Kebanyakan individu Peranakan Cina Muslim di Melaka yang dapat ditemui 
pada hari ini adalah terdiri dari kalangan mereka yang dilahirkan dalam keluarga 
yang telah memeluk Islam. Hal ini kerana pada kebiasaannya generasi ketiga dan 
ke atas daripada masyarakat Peranakan Cina yang memeluk Islam telah sebati 
dalam masyarakat Melayu tempatan dan mereka sukar dikesan lebih-lebih lagi jika 
generasi ketiga dan ke atas tersebut telah berkahwin dengan pasangan dari 
kalangan bangsa Melayu. Berdasarkan kajian yang dilakukan, golongan yang 
memeluk Islam bukan kerana dilahirkan dalam keluarga Islam biasanya terdiri 
daripada golongan yang berasal dari agama Taoisme, Buddha dan golongan yang 
tiada agama (free-thinker).35 
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Dari segi kemampuan bertutur dialek Cina, kajian mendapati bahawa kaum 
Peranakan Cina di Melaka yang beragama Islam biasanya tidak mempunyai 
kemampuan bertutur mana-mana dialek Cina manakala segelintir sahaja yang 
dapat bertutur dialek Cina. Hal ini menunjukkan bahawa mereka yang hampir 
dengan masyarakat Melayu dan hanya bertutur dalam bahasa Melayu lebih 
cenderung untuk memeluk Islam.36  
 
Selain itu, individu Peranakan Cina yang memeluk Islam juga lebih 
cenderung untuk berkahwin dengan pasangan berbangsa Melayu. Seterusnya, 
anak-anak mereka juga dibesarkan sebagai seorang Melayu. Apabila anak-anak 
tersebut dewasa, mereka juga kebanyakannya akan berkahwin dengan pasangan 
Melayu. Situasi begini menyebabkan identiti Peranakan Cina bagi generasi ketiga 
dan ke atas semakin hilang dan sukar dikenalpasti.37     
 
Dalam pada itu, sebab utama pemelukan agama Islam dalam kalangan 
individu berketurunan Peranakan Cina adalah kerana mereka dilahirkan dalam 
keluarga yang telah menganuti agama Islam. Sebab kedua adalah memeluk Islam 
disebabkan perkahwinan. Oleh itu, faktor perkahwinan di antara masyarakat 
Peranakan Cina dengan pasangan beragama Islam merupakan antara faktor 
utama yang menyebabkan masyarakat Peranakan Cina di Melaka Tengah 
memeluk Islam.38 
 
Berdasarkan kajian yang pernah dilakukan mendapati bahawa dari segi 
latar belakang pendidikan, golongan yang berpendidikan sekolah menengah dan 
ke atas merupakan golongan yang memeluk Islam atas dasar minat. Sementara 
itu, bagi golongan yang berpendidikan sekolah rendah dan ke bawah, sebab 
utama mereka memeluk Islam adalah kerana perkahwinan. Hal ini menunjukkan 
bahawa terdapat perkaitan rapat di antara pendidikan dan minat terhadap agama 
Islam. Minat terhadap Islam ini timbul apabila seseorang individu itu mempunyai 
ilmu pengetahuan tentang agama Islam. Oleh itu, peranan pendakwah dan media 
massa penting dalam menyebarkan penerangan mengenai ajaran Islam.39  
 
Kajian yang pernah dilakukan juga mendapati bahawa terdapat corak 
perubahan kawasan tempat tinggal di kalangan masyarakat berketurunan 
Peranakan Cina yang memeluk Islam di Melaka Tengah dalam kajian ini iaitu 
mereka lebih cenderung untuk berpindah ke kawasan yang majoritinya terdiri dari 
kalangan masyarakat Melayu selepas memeluk Islam.40 
 
Dalam pada itu, ada dalam kalangan individu berketurunan Peranakan 
Cina yang beragama Islam di Melaka Tengah menghadapi masalah dari segi 
bantahan keluarga ketika memeluk agama Islam. Di antara sebab pemelukan 
Islam yang paling banyak mendapat bantahan keluarga adalah „perkahwinan‟ dan 
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sebab kedua adalah pemelukan Islam atas dasar „minat‟. Walau bagaimanapun, 
secara umumnya, kebanyakan responden berketurunan Peranakan Cina di 
Melaka Tengah yang memeluk Islam masih mempunyai hubungan yang baik 
dengan ibu bapa dan ahli keluarga asal mereka. Hanya sebilangan kecil sahaja 
responden yang terputus hubungan dengan ibu bapa dan keluarga asal setelah 
memeluk Islam.41 
 
Kesimpulan  
 
Sebagai kesimpulannya, pembentukan masyarakat Peranakan Cina 
bermula sejak kedatangan kaum Cina ke Melaka sejak zaman Kesultanan Melayu 
Melaka lagi. Kewujudan masyarakat Peranakan Cina yang terhasil daripada 
interaksi antara peradaban Melayu dan peradaban Cina yang bergabung secara 
harmoni itu membuktikan bahawa tamadun Melayu Melaka pada zaman 
kegemilangannya telah berjaya mempengaruhi dan menarik minat bangsa Cina 
untuk menggunapakai sebilangan besar adat dan budaya masyarakat Melayu 
tempatan dalam kehidupan seharian mereka.  
 
Hasil daripada interaksi antara kaum berbangsa Cina dan masyarakat 
Melayu tempatan ini telah menghasilkan kewujudan sebuah etnik bersintesis Cina-
Melayu yang dikenali sebagai etnik Peranakan Cina (Baba dan Nyonya) di 
Melaka. Interaksi yang berlaku di antara bangsa Cina dan bangsa Melayu ini 
menyaksikan kaum pendatang tersebut mengadaptasikan nilai-nilai kebudayaan 
tempatan dalam kehidupan seharian mereka. Oleh sebab itu, komuniti Peranakan 
Cina kelihatan begitu hampir dengan masyarakat Melayu khususnya dari segi 
kebudayaan dan gaya hidup, malah ada di antara mereka yang telah menganuti 
agama Islam.  
  
Kebanyakan individu Peranakan Cina yang memeluk Islam lama-kelamaan 
akan terserap ke dalam masyarakat Melayu. Hal ini kerana mereka atau anak 
cucu mereka biasanya menggunakan nama Melayu, hidup sebagai orang Melayu, 
berbudaya Melayu, bertutur bahasa Melayu dan berkahwin dengan pasangan 
Melayu. Akhirnya, identiti Peranakan Cina mereka terhakis dan hilang secara 
perlahan-lahan. Justeru itu, golongan Peranakan Cina yang memeluk Islam sukar 
dikenalpasti apabila generasi tersebut digantikan oleh anak cucu keturunan 
mereka yang terkemudian. Hal seumpama ini amat bertepatan dengan teori 
asimilasi yang menegaskan asimilasi dari sudut agama. Justeru itu, walaupun 
agama Islam itu universal dan tidak pernah terhad pada sesuatu budaya atau cara 
hidup, rata-ratanya masyarakat Peranakan Cina di Melaka yang beragama Islam 
lebih cenderung kepada budaya hidup dan tatacara masyarakat Melayu yang 
sudah disesuaikan dengan ajaran Islam.  
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Pertapakan Islam Di Sabah:  
Analisis Terhadap Teori Dan Pendapat Awal 
 
Budi Anto Mohd Tamring 
Ahmad Tarmizi Abdul Rahman 
 
Abstrak 
 
Makalah ini cuba menganalisis beberapa teori dan pendapat 
mengenai kedatangan Islam di negeri Sabah. Ramai sarjana telah 
mengemukan pelbagai teori dan pandangan untuk menjelaskan 
sejarah pertapakan Islam di Sabah bahkan wujud unsur-unsur 
pertentangan pendapat khususnya berkaitan masa dan faktor-faktor 
penyebaran berlaku. Terdapat sumber mengatakan Islam telah 
bertapak di Sabah sejak abad ke-11 dan 12 dan ada juga pendapat 
mengatakan Islam bertapak di Sabah sekitar abad ke-15 dan 16.  
Walaupun wujud percangahan terhadap sumber ini tetapi kedua-
duanya diterima pakai kerana ia berlaku ditempat yang berlainan 
dan bukti-bukti yang dikemukakan juga bersandarkan asas yang 
kukuh. Justeru, makalah ini akan menjelaskan beberapa teori dan 
pendapat yang membuktikan kedatangan Islam berdasarkan faktor-
faktor yang telah direkodkan sebelum ini iaitu pengaruh pedagang 
luar berbangsa Arab, Kesultanan Sulu, Kesultanan Brunei dan juga 
Kesultanan Melaka. 
 
Kata Kunci: Sejarah Islam, Islam di Sabah dan Teori Kemasukan 
Islam 
 
Abstract 
 
This article tries to analysis several theories and views about the 
coming of Islam to Sabah.  Many scholars come with theories to 
explain how Islam was introduce to the country and explained those 
theories were contradicted to each others. There were sources 
explaining that Islam was first introduced to Sabah since 11th and 
12th century and some scholars believed that it was introduce during 
15th and 16th century. However, all the contradictive theories were 
accepted because Islam was introduced in different places in 
Sabah. These theories also were formed on strong logical 
argumentations. Therefore, the explanation in this article tries to 
explain several theories  which are to prove that Arab merchants, 
the Sultanate of Sulu, the Sultanate of Brunei and the Sultanate of 
Malacca have actually influenced the coming of Islam in Sabah 
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Key Words: Islamic History, Islam in Sabah and Theory on the 
conversion of Islam in Sabah 
Pengenalan 
 
Sabah yang dahulunya dikenali sebagai North Borneo adalah negeri kedua 
terbesar di Malaysia. Terletak di bahagian utara Pulau Borneo, kira-kira pada garis 
lintang 3° 42‟U dan garis bujur 115° 20‟-119°15‟T1. Sabah meliputi kawasan seluar 
73,997 kilometer yang bersempadanan dengan Laut Cina Selatan yang terletak di 
pantai barat, Laut Sulu di sebelah timur laut dan Laut Celebes di sebelah selatan2. 
Sabah yang terkenal dengan gelaran “Negeri Di Bawah Angin atau Bayu” bukan 
sahaja kaya dengan keindahan alam semulajadinya tetapi juga kaya dengan 
warisan budaya etnik penduduknya. Keunikan budaya penduduk Sabah ini 
bertambah lebih kompleks lagi dengan kewujudan pelbagai fahaman agama dan 
kepercayaan masyarakatnya. 
 
Menurut data yang dipetik daripada siaran Perangkaan Tahunan Sabah 
1981, agama Islam dan Kristian merupakan dua agama dominan atau terbesar 
mewakili 64.2% daripada jumlah keseluruhan penduduk Sabah3. Data bancian 
yang dikeluarkan pada tahun 2000 seperti yang ditunjukkan dalam Jadual 1 juga 
masih lagi menunjukkan kedua-dua agama tersebut merupakan agama terbesar di 
Sabah. Terdapat juga kelompok agama dan kepercayaan lain yang direkodkan 
seperti Hindu, Buddha, Confucius/Tao/ agama tradisi lain orang Cina, agama suku 
atau Pagan (kepercayaan animisme) dan lain-lain tetapi hanya mewakili jumlah 
pengikut yang kecil. 
 
Jadual 1: Komposisi penduduk Sabah mengikut kumpulan etnik dan agama 
Kumpulan 
etnik  
Kadazan
-dusun 
Bajau Murut Melayu Bumi-
putera 
lain 
Cina Lain-
lain 
Bukan 
Warga-
negara 
Islam 100,968 342,4
21 
11,69
8 
303,49
7 
273,09
2 
8,58
9 
107,78
2 
510,2
38 
Hindu 359,210 383 70,05
4 
- 100,77
6 
81,47
5 
14,30
1 
98,634 
Buddha 67 1 10 - 48 323 2,075 312 
Confucius/Tao/ag
ama tradisi lain 
orang Cina 
2,945 42 268 - 6,716 154,11
9 
448 1,760 
Agama suku 130 - 11 - 69 150 3 33 
Lain-lain 2,585 5 1,32
4 
- 1,882 1,120 421 222 
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Tiada agama 11,846 244 1,24
7 
- 6,039 6,163 63 996 
Sumber: Jabatan Perangkaan Malaysia, 2000 
 
Kewujudan pelbagai kepercayaan dan agama dalam masyarakat di negeri 
Sabah mempunyai cerita tersendiri dan melalui perjalanan sejarah yang panjang. 
Beberapa teori dan pendapat yang bersandarkan bukti-bukti kukuh telah 
dikemukakan oleh beberapa pengkaji untuk menjelaskan pertapakan agama 
terawal di Sabah khususnya agama Islam. Justeru itu, perbincangan ini akan 
tertumpu pada teori dan pendapat pengkaji terdahulu khususnya dari segi masa, 
tempat dan bukti-bukti yang dikemukakan bagi mengukuhkan lagi pemahaman 
tentang sejarah kedatangan agama Islam di Sabah. 
 
Kemunculan Islam di Tanah Arab 
 
 Islam pada awalnya dianggap sebagai satu gerakan yang  berhaluan kiri di 
Mekah. Kemunculan Islam pada kurun ke-7 masehi di bawah pimpinan nabi 
Muhammad SAW (11 hijrah/632 CE) telah menukar seluruh kehidupan 
masyarakat Arab di semenanjung Tanah Arab. Kerajaan Islam pertama di Mekah 
telah dianggap sebagai persaing yang hebat bagi kerajaan Rom (44 BC-1453 AD.) 
dan Persia (558 BC- 651 AD) pada ketika itu.  
 
Semenanjung Tanah Arab (Mekah, Madinah dan lain-lain) sebelum 
kedatangan Islam merupakan sebahagian dari jalan rempah (incense route) yang 
menghubungkan dunia perdagangan antara Rom, Persia, Afrika, India, China dan 
Asia Tenggara. Semenanjung ini juga dikenali sebagai “Arabia Petraea”, yang 
menjadi sebahagian tanah jajahan Rom pada kurun ke-2 masehi. Semenanjung 
Tanah Arab  pada ketika itu terdiri dari kerajaan Nabatean (Jordan), sebahagian 
selatan Syria, semenanjung Sinai dan di barat laut Saudi Arabia. Manakala, Petra 
merupakan ibu negeri bagi kawasan-kawasan tersebut. Kedudukan semenanjung 
ini berada di kawasan yang  strategik iaitu di antara laut Merah di sebelah Barat, di 
sebelah selatan dengan Laut Arab dan Lautan Hindi. 
 
Manakala di sebelah timur terletak Teluk Arab (dahulu dikenali namanya 
Teluk Persia atau Parsi) dan di sebelah utara semenanjung ini bersempadanan 
sebelah utara dengan Gurun Iraq dan Gurun Syria. Malah, di kelilingi oleh padang 
pasir yang luas menyebabkan kawasan ini tidak ditakluki secara terus oleh kuasa 
Rom dan Parsi. Walau bagaimanapun sebahagian besar dari kawasan ini tetap 
terdedah dan dipengaruhi oleh budaya  dan kepercayaan tamadun Mesir, 
Mesopotamia, Rom dan Parsi.  
 
Sebelum munculnya kerajaan Islam di semenanjung Tanah Arab, 
masyarakat Arab sebelum Islam tidak bersatu di bawah  satu bahasa, satu dustur 
pemerintahan yang berpusat dan bersistem. Sistem pemerintahan yang ada pada 
ketika itu lebih bersifat pemerintahan suku etnik daripada pemerintahan satu 
bangsa yang berdaulat. Permasalahan kabilah dan sentimen kesukuan amat 
penting melebihi kepentingan kebangsaan. Malah, setiap etnik hanya berusaha 
menaikkan etnik masing-masing dan memburukkan etnik yang lain. Ini 
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menyebabkan keberlangsungan siri perbalahan dan perperangan di antara 
mereka. Walau bagaimanapun, ini tidak bermaksud tidak wujudnya pemimpin 
yang berkelibar di kalangan orang-orang Arab jahiliyah itu sendiri. 
 
Terdapat pemimpin kaum yang berkelibar dan disegani di kalangan orang-
orang Arab seperti Hāshim b. „Abd Manāf (Qurash), Huzayfah b. Badr al-Fazārī 
(Qays) dan Dhū al-Jadbān b. „Abd Allāh (Shaybān). Sebelum itu terdapat 
kerajaan-kerajaan Arab klasik (2000 tahun sebelum masehi) yang telah bertapak 
di semenanjung Tanah Arab dan kawasan sekitarnya seperti kerajaan Ma„īn, 
Sabā‟, dan Himyār. Sekitar kurun ke-3 selepas masehi terdapat pula kerajaan-
kerajaan kecil yang lain seperti al-Hīrah, Tadmur, Ghassān, Mekah, Yathrib dan 
Tā‟if yang muncul di semenanjung Tanah Arab. Namun pengaruh mereka 
dikekang oleh kekuatan tentera Rom dan Parsi serta kerajaan yang yang lebih tua 
dari kedua-dua kerajaan ini iaitu kerajaan Babylon dan Mesir tua. 
 
Sebagai sebuah negara yang menerima pengaruh luar khususnya dari 
tamadun-tamadun terdahulu seperti Rom dan Parsi serta budaya asing, agama di 
semenanjung Tanah Arab sebelum kedatangan Islam bersifat majmuk dan 
pelbagai. Secara keseluruhan ia boleh dibahagikan kepada dua bahagian iaitu 
agama samawi seperti agama Yahudi dan Kristian serta bukan samawi seperti 
agama Majusi dan penyembahan berhala. 
 
Agama Yahudi tidak tersebar luas di negara Arab sebagaimana agama 
Kristian sebelum Islam. Ini kerana pengaruh agama Yahudi amat terhad di 
semenanjung Tanah Arab. Malah, tiada kerajaan yang didalangi oleh orang-orang 
Yahudi yang telah menyebarkan ajaran agama Yahudi secara sistematik di 
semenanjung Tanah Arab. Pada masa yang sama agama Yahudi juga tidak 
mampu bersaing dengan populariti dan pengaruh agama Kristian dan agama 
penyembahan berhala yang sudah lama bertapak di kalangan orang Arab. Walau 
bagaimanapun, pengaruh budaya dan adat resam orang-orang Yahudi  seperti 
perkahwinan dan penyembelihan tetap tersebar di kalangan orang-orang Arab 
khususnya di Yemen dan Hijaz (Madinah). 
 
Manakala, agama Krisitian tersebar secara meluas di semenanjung Tanah 
Arab. Ini berkaitan dengan polisi kerajaan Rom di sempadan utara dan Habsyah  
di bahagian  selatan yang telah berusaha menyebarkan agama ini dengan baik di 
kawasan ini. Agama Kristian bukan sahaja tersebar di seluruh semenanjung 
Tanah Arab tetapi juga mendapat tempat di Mekah dan Madinah. 
 
Agama bukan samawi yang tersohor di semenanjung Tanah Arab dan 
paling berpengaruh sebelum Islam adalah penyembahan berhala atau tuhan yang 
diperbuat dari batu. Terdapat dua ketegori dalam kepercayaan ini. Pertama, 
mempercayai apa yang mereka percayai yang bersifat individu dan mudah serta  
percaya tentang fungsi bintang dan sesuatu yang berukir yang dapat memberi 
kesan positif dan negatif dalam kehidupan seharian. Kedua, mempercayai tentang 
kewujudan semangat atau ruh dalam setiap jamadat. Kuasa penggerak utama 
seperti mengerakkan hujan dan angin adalah perbuatan tuhan. Manakala, 
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kekuatan seperti yang terdapat dalam batu dan logam adalah dipengaruhi oleh 
makhluk seperti jin dan jembalang. 
 
Batu dianggap sebagai perkara yang penting bagi orang-orang Arab 
jahiliah kerana sejarah agama mereka bermuda dari batu Ka„bah yang diletakkan 
oleh nabi Ismail AS4. Batu-batu yang ada di sekeliling Ka„bah telah diambil oleh 
orang-orang Arab di zaman nabi Ismail AS dan dibawa ke mana sahaja mereka 
pergi samada pergi berdagang atau berhijrah dengan tujuan batu tersebut 
membawa kebaikan dan mengingati mereka tentang tuhan Ka„bah.  
 
Namun, lama-kelamaan tradisi tersebut telah berubah di mana batu 
tersebut mula diukir dengan bentuk-bentuk yang tertentu dan dinamakan dengan 
nama-nama yang tertentu seperti Uzzā dan Lātā.  Ukiran-ukiran tersebut 
kemudiannya bertukar menjadi tuhan-tuhan kecil yang menjadi penghubung 
kepada tuhan yang esa iaitu Allah. Kepercayaan terhadap tuhan batu yang 
melanda orang-orang Arab sebelum Islam  dipengaruhi kepercayaan Rom 
(sebelum Kristian) yang sememangnya  menyembah tuhan yang mempunyai 
bentuk pelbagai dari ukiran batu. 
 
Sementara itu, pengaruh kāhin (penilik nasib/shaman) menjadi perkara 
utama bagi setiap kabilah yang tinggal di semenanjung Tanah Arab. Bermula dari 
ketua kabilah sehingga kepada anggota terkecil kabilah, mereka amat 
mempercayai atau terikat dengan peraturan-peraturan yang telah dikenakan oleh 
para kāhin. Kāhin- kāhin ini akan menggunakan ilmu sihir (ilmu tilikan) dalam 
menentukan apakah hala tuju atau tindakan yang perlu diambil oleh ketua-ketua 
kabilah dalam kehidupan sosial mereka. Batu adalah alatan utama yang 
digunakan dalam tilikan tersebut. Ritual yang memperagungkan batu-batu yang 
bentuk akhirnya berasosiasi dengan dengan kepercayaan terhadap Tuhan. 
 
Kepercayaan yang berasaskan batu ini juga dipadankan dengan adat-
resam, kebudayaan dan keimanan (faith) yang bersifat kekabilahan yang kadang-
kala melampaui kewarasan manusiawi dan logik akal. Kepercayaan seperti anak 
perempuan kecil membawa sial perlu ditamatkan riwayatnya, perempuan adalah 
barang yang dimiliki dan bukanya sebangai seorang isteri atau anak, seorang 
isteri akan diminta oleh suaminya untuk meniduri ramai lelaki bagi tujuan untuk 
mendapatkan anak yang cerdik dan kebahagian hidup ditentukan oleh tilikan para 
kāhin akhirnya menjadikan sebahagian besar kehidupan masyarakat Arab 
sebelum Islam dipenuhi dengan tata cara kehidupan yang dianggap tidak 
bermoral. 
 
Walau bagaimanapun masih terdapat di kalangan orang-orang Arab 
jahiliah yang mengamalkan kehidupan yang murni seperti mengamalkan ajaran 
beragama dan akhlak yang diwarisi dari ajaran para nabi yang terdahulu seperti 
ajaran nabi Ibrahim AS, Musa AS, Idris AS dan Isa AS. Golongan ini tidak 
terpengaruh dengan ajaran yang berasaskan batu dan ajaran para kāhin. Dari 
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golongan ini lahirlah nabi Muhammad SAW yang berketuranan dari kabilah 
Quraysh. 
 
Nabi Muhammad SAW merupakan seorang anak yatim piatu telah melalui 
pelbagai kepayahan dalam fasa awal kehidupannya. Menumpang kasih dan teduh 
di bawah peliharaan bapa saudaranya Abi Talib, beliau telah membesar menjadi 
seorang lelaki yang penyayang, tegas, bertanggung-jawab, berhemah dan 
dipenuhi dengan akhlak yang mulia. 
 
Tata cara budaya dan agama kehidupan orang Arab jahiliyah secara 
umumnya tidak dapat diterima oleh nabi Muhammad SAW. Beliau tidak pernah 
menyembah berhala dan mengikut rentak kehidupan masyarakat disekelilingnya. 
Percaya kepada Tuhan yang esa dan maha segala adalah asas kepercayaannya. 
Malah, selepas berkahwin dengan Khadijah beliau telah banyak mengabiskan 
masa bertafakur, bermeditasi dan beribadah bersungguh-sungguh di atas jalan 
ajaran-ajaran para nabi terdahulu khususnya ajaran Hanif (ajaran nabi Ibrahim 
AS). Di atas kesungguhan beliau berkhalwah dalam mendekatkan dirinya kepada 
Tuhan, beliau mendakwa telah didatangi oleh Jibril yang membawa wahyu 
daripada Allah kepada dirinya, sekaligus menjadikan seorang nabi dan rasul 
kepada orang-orang Arab dan seluruh umat manusia. 
 
Nabi Muhammad SAW telah memperkukuhkan siri dakwah Islaminya 
dengan wahyu yang didatangi oleh Allah taala dan perlakuan dirinya yang menjadi 
contoh secara praktikal. Ajaran Islam yang disampaikan kepada masyarakat di 
zamannya merupakan kesinambungan dari ajaran para nabi yang terdahulu dalam 
versi yang baharu. Islam yang dibawa oleh beliau bersifat mudah, praktikal dan 
tidak terikat dengan mana-mana budaya dan adat resam. Malah, agama versi 
Muhammad SAW terbuka kepada semua golongan dan lapisan masyarakat. Tiada 
golongan  elit (pious) atau sistem kasta (chast) dalam agama ini kecuali mereka 
yang mengeluarkan diri mereka dari kejahilan, berbuat kebaikan dan bertaqwa 
kepada Allah. Mereka ini adalah golongan yang dipuji olehNya. 
 
Percaya kepada Tuhan yang Maha Esa yang tidak serupa dan diserupai 
oleh apa-apa sesuatu jua pun merupakan asas ajaran agama ini. Nabi 
Muhammad SAW, para nabi dan para malaikatNya perlu dihormati (percaya) 
kerana merupakan perintah dan ketentuan Allah dan bukannya kerana mereka 
adalah makhluk Allah yang mempunyai pelbagai kelebihan. Quran merupakan 
sebuah kitab panduan yang dapat memandu manusia kepada akhlak dan 
kehidupan yang terpuji. Segala keuntungan dalam pengumpulan harta perlu 
dikongsi (zakat) bersama dengan mereka yang miskin dan fakir agar kehidupan 
orang-orang susah terpelihara. Mereka yang percaya kepada agama ini bebas 
mencintai Allah dalam kemampuan mereka. Segala perbuatan manusia boleh 
membuahkan pahala selagi ikhlas, mengikut syarak dan akhlak yang murni. 
 
Islam yang dibawa oleh nabi Muhammad SAW mendapat sambutan yang 
hebat dari orang-orang Arab jahiliyah kerana agama ini menjaminkan kebebasan 
hidup individu. Kebebasan ini bererti terpisahnya kongkongnya orang-orang Rom 
dan Parsi terhadap kabilah-kabilah Arab dan tekanan golongan atasan yang tidak 
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bermoral kepada golongan yang susah dan miskin. Dari prinsip kebesasan ini 
Islam  tersebar ke seluruh dunia sehingga ke hari ini termasuk di negeri Sabah, 
bumi di bawah bayu. 
 
Pendapat dan Teori Kedatangan Islam di Sabah 
 
 Sejarah kedatangan Islam di alam Melayu dikatakan telah bermula sejak 
abad pertama hijrah. Hubungan antara Timur Tengah (Asia Barat) terutama 
Yunan, Mesopotamia, India dan China dengan alam Melayu telah wujud sebelum 
Masihi lagi dan berperanan penting dalam kegiatan perdagangan antara orang-
orang asing Arab, Parsi, India China dan juga bangsa Nusantara sendiri5. Bukti 
terawal adanya Islam di Semenanjung Tanah Melayu ialah batu Bersurat 
Terengganu bertarikh 1303/702 Hijrah dengan tulisan Melayu Arab6. Berbeza 
dengan di Sabah, agama Islam dikatakan hanya sampai ke beberapa kawasan 
berhampiran Sabah kira-kira pada abad ke-107.  
 
Kenyataan ini telah dijelaskan oleh beberapa penulis lain berdasarkan dua 
sumber penting tentang kesan-kesan kedatangan Islam yang ditemui setakat ini. 
Sumber tersebut telah dikemukakan oleh Cesar Adib Mijul dan digunakan sebagai 
sumber awal untuk memahami sejarah kedatangan Islam di Sabah. Kedua-dua 
sumber ini akan dijelaskan berdasarkan pendapat Muhiddin Yusin dan bukti-bukti 
yang beliau nyatakan. Selain itu, terdapat juga beberapa bukti lain yang ditambah 
dalam penulisan ini bagi menyokong dan menegaskan lagi sumber tersebut. 
 
Sumber pertama ialah tentang kedatangan Islam ke Kepulauan Sulu 
seperti yang disebut oleh Cecar Adib Mijul dari Ma-i (Mindoro) ke Canton di negeri 
China pada tahun 9828. Kedatangan kapal dagang dari Ma-i iaitu satu tempat di 
kepulauan Sulu menunjukkan orang Islam Arab sudah menjalankan kegiatan 
perdagangan di kawasan itu. Orang Islam dipercayai telah membuat penempatan 
awal di kawasan persinggahan mereka dan keadaan ini wujud berkekalan 
sehingga orang tempatan mula menerima agama Islam di akhir abad ke-14 dan 15 
Masihi. Pendapat ini berdasarkan penemuan batu nisan orang Islam di Bud Dato, 
Jolo yang bertarikh 13109. Tarikh ini terbukti lebih awal dari kedatangan Sharif 
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 Abdul Rahman Al-Ahmadi (1981), “Sejarah Kedatangan Islam ke Asia Tenggara”, Kuala 
Lumpur: Kementerian kebudayaan Belia Dan Sukan Malaysia, hlm 2. 
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 A.Aziz Deraman (2003), “Masyarakat Dan Kebudayaan Malaysia”, Kuala Lumpur: Dewan 
Bahasa Dan Pustaka, hlm 63. 
7
 Muhiddin Yusin (1990), “Islam di Sabah”, Kuala Lumpur: Dewan Bahasa dan Pustaka 
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8
 Cesar Adib Majul (1973), “Muslim In The Philippines”, Quezon City: The University Of 
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Awliya Karim al-Makhdum10 iaitu seorang ulama yang dipercayai menyebarkan 
Islam kepada penduduk tempatan di Sulu pada tahun 138011.  
 
Sumber kedua, ialah satu catatan sejarah dinasti Sung di negara China 
yang menjelaskan tentang kewujudan sebuah kerajaan yang diperintah oleh orang 
Islam di satu tempat yang dikenali dengan nama Pu-ni dipesisir pantai Laut China 
Selatan12. Sumber ini juga berdasarkan penemuan yang dikemukakan oleh Cesar 
Adib Mijul. Pada tahun 977, Pu-ni telah menghantar satu utusan ke negara China 
yang diketuai oleh Pu Ali atau Abu Ali13. Terdapat beberapa ahli sejarah lain pula 
mencatatkan dengan nama lain iaitu, Po-ni, Po-lo, Vijayapura dan Bunlai14.  
 
Nama-nama yang digunakan ini dikaitkan dengan negara Brunei yang 
terletak di kawasan pantai Barat pulau Borneo. Pendapat ini turut disokong oleh 
beberapa penulis sejarah lain seperti Fatimi 1963, yang menggunakan nama Pu-
ni15 dan Ongkili 1973 dengan nama Po-ni, Polo, Vijayapura dan Bunlai untuk 
menjelaskan sejarah awal kemunculan Kesultanan Brunei. Sumber ini berbeza 
dengan pendapat yang dinyatakan dalam sumber yang pertama. Perbezaan ini 
bermakna membawa kemungkinan bahawa kedatangan agama Islam ke Sabah 
juga adalah dari pantai Barat Borneo. 
 
Kedua-dua sumber yang dikemukakan oleh Cesar Adib Mijul ini 
menunjukkan percanggahan khususnya dari segi tempatyang dinyatakan. Walau 
bagaimanapun, beberapa orang ahli sejarawan sependapat dan menyokong 
kedua-dua sumber tersebut sebagai sumber utama kedatangan Islam di Sabah. 
Percanggahan terhadap tempat dalam pendapat sumber di atas bererti Islam 
bukan sahaja sampai di sebelah Timur Sabah tetapi juga di sebelah Barat Sabah 
pada masa itu. Penemuan sumber ini boleh dikatakan bahawa, Islam sampai di 
Sabah sekurang-kurangnya pada abad ke-11 dan ke-12 lagi16. Namun begitu, 
bukti-bukti kedatangan Islam sekitar abad ke-11 dan ke-12 ini masih agak kabur 
dan tidak terdapat sebarang catatan yang konkrit sebagai bukti yang jelas. Hanya 
terdapat kemungkinan wujudnya hubungan perdagangan antara Pulau Borneo 
dengan Sulu kerana Pulau Borneo ketika itu kaya dengan sumber arang batu, 
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 Syed Naguib al-Attas (1996), “Perliminary Statement On A General Theory Of The 
Islamization Of The Malay Indonesian Archipalego”, Kuala Lumpur: Dewan Bahasa dan 
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mutiara dan rotan17. Pendapat ini diperkukuhkan lagi dengan kedudukan geografi 
kepulauan Sulu dan Brunei dengan Pulau Borneo yang berdekatan dan amat 
rapat. Kedudukan geografi yang rapat ini boleh mewujudkan hubungan migrasi 
antara penduduk Pulau Borneo, Sulu dan Brunei. 
 
Walaupun begitu, terdapat juga sumber lain yang menyatakan bahawa 
Islam sampai di Sabah hanya pada abad ke-15 dan sumber ini membuktikan 
adanya seorang keturunanan suku Idahan yang menetap di Lahad Datu di Pantai 
Timur Sabah telah memeluk Islam pada tahun 140818. Orang itu bernama 
Abdullah dan pengIslamannya dilakukan di Teluk Darvel oleh makhdum yang 
membawa Islam ke Sulu beberapa waktu sebelum itu19. Malah rekod pengIslaman 
ini lebih awal dengan pengIslaman yang diterima dalam kalangan pemerintah 
Kesultanan Sulu. Kesultanan Sulu bermula pada tahun 1450an20. Peristiwa ini 
turut dicatatkan oleh Ismail Mat 1989, bahawa kedatangan Islam ke Sabah ada 
diterangkan dalam beberapa manuskrip asal dalam bahasa Idahan yang ditemui di 
Lahad Datu bertarikh 1408.  
 
Penemuan ini merupakan tempoh permulaan Islam diterima oleh penduduk 
tempatan dan perkara ini sukar dinafikan kerana faktor geografi yang berdekatan 
dengan kepulauan Sulu21. Kepulauan Sulu dikatakan tempat yang dilawati oleh 
makhdum tersebut untuk menyebarkan agama Islam sebelum ke Pantai Timur di 
Utara pulau Borneo. Bukti kedatangan Islam di Lahad Datu ini dapat dilihat 
berdasarkan terdapatnya sebuah kitab salasilah bertulis dengan tangan (jawi) 
dalam bahasa Idahan menceritakan keturunan dan keadaan di Lahad Datu 
sebelum itu. Lahad Datu telah menerima pengaruh Islam dalam tahun 1408 
dimasa kesibukan pedagang-pedagang yang datang dari arab, Parsi, India 
menyusur gugusan pulau-pulau Melayu melalui Aceh, Pasai, Perlak, Melaka, 
Jawa, Makasar dan ke pantai Timur Sabah22. 
 
Catatan sejarah tentang pengIslaman Abdullah ini boleh dianggap sebagai 
permulaan penerimaan Islam di negeri Sabah khususnya di bahagian pantai Timur 
kerana percanggahan pendapat berkaitan teori lain dan masih kurang bukti-bukti 
kukuh tentang kedatangan Islam di Sabah. Penerimaan pendapat ini 
membolehkan penerimaan bahawa Islam yang diterima oleh penduduk Sabah 
adalah bermula dari kepulauan Sulu. Kenyataan ini memang wajar kerana 
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 Jamdin Buyung (1981), “Perjuangan Peribumi Menentang Penjajah Di Sabah, Protes 
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Asiana, hlm 61-62. 
22
 Abdul Rahman Al-Ahmadi (1981), “Sejarah Kedatangan Islam ke Asia Tenggara”, Kuala 
Lumpur: Kementerian kebudayaan Belia Dan Sukan Malaysia, hlm 44. 
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beberapa tempat di kawasan pantai Timur Sabah seperti Lahad Datu, Semporna 
dan Tawau terletak berhampiran dengan kepulauan Sulu23. 
 
Manakala di kawasan pantai Barat Sabah seperti Weston, Kuala Penyu, 
Sipitang, Membakut dan Papar pula dipercayai menerima Islam melalui 
Kesultanan Brunei pada akhir abad ke-15 atau awal abad ke-1624. Peranan 
Kesultanan Brunei sebagai sumber kedatangan Islam ke Sabah memang jelas 
berdasarkan beberapa bukti dan penemuan sebelum ini. Hubungan antara 
kerajaan Kesultanan Brunei dengan kawasan pantai Barat Sabah banyak ditulis 
oleh penulis-penulis Arab, Cina dan Sepanyol semasa mereka melawat Brunei25. 
Seperti Kesultanan Sulu, Kesultanan Brunei juga pernah menguasai sebahagian 
daripada Sabah. Pemerintah Brunei Alak Ber Tatar, pernah mendakwa 
sebahagian besar daripada negeri Sabah termasuk kawasan-kawasan Sandakan 
hingga ke Pulau Sebatik kecuali yang termasuk di bawah kekuasaan Kesultanan 
Sulu, terletak di bawah kekuasaan Brunei26. Dengan itu Islam boleh tersebar 
dengan mudah melalui kesultanan tersebut. 
 
Kenyataan ini diperkukuhkan lagi dengan kedudukan pantai Barat Sabah 
yang berhampiran dengan Brunei. Kedudukan yang amat rapat ini memudahkan 
penghijrahan orang Islam dari Brunei ke Sabah dan seterusnya menyebarkan 
agama Islam kepada penduduk tempatan. Ini terbukti dengan terdapatnya 
segolongan besar masyarakat berketurunan Brunei yang tinggal di Sabah hingga 
ke hari ini. Mereka dikenali sebagai Islam asal27 dan merupakan penduduk majoriti 
dibeberapa kawasan perkampungan orang Islam di negeri Sabah seperti Papar, 
Sipitang, Membakut, menumbuk dan beberapa kawasan yang lain28 terutamanya 
di kawasan penempatan suku kaum Bisaya29. 
 
Sumber ini turut disokong oleh sumber lain yang mengatakan kedatangan 
Islam di Sabah dikaitkan dengan perkembangan atau perluasan empayar kerajaan 
Melaka yang diterajui oleh Parameswara pada abad ke-1530. Pada awal abad ke-
15, empayar Melaka di bawah pemerintahan Parameswara telah menyebarkan 
pengaruhnya dan seterusnya mengambil alih perdagangan Brunei. Perubahan ini 
menyebabkan agama Islam tersebar di wilayah Brunei oleh pedagangnya pada 
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akhir abad ke-15. Ongkili 1973 dalam kajiannya tentang sejarah Sabah juga 
menyokong sumber ini. Beliau menyatakan bahawa perkembangan Islam di 
Brunei dikatakan bermula apabila wujudnya hubungan diplomatik antara Brunei 
dan Melaka.  
 
Pada ketika itu, pada tahun-tahun 14-20-an, Brunei telah mengadakan 
hubungan diplomatiknya dengan Melaka31. Hujah-hujah ini ditegaskan lagi 
menerusi salasilah raja-raja Brunei yang menyebut bahawa raja Brunei yang 
pertama memeluk Islam ialah Awang Alak Bertatar32. Setelah ditabalkan menjadi 
raja, baginda dikenali dengan nama Sultan Muhammad. Krausse dan Sylvia 1988, 
nobat kerajaan Islam Brunei ini telah diperolehi daripada kerajaan Johor33. 
Kerajaan Johor pada masa itu merupakan kawasan takluk Kesultanan Melaka. 
 
Perkembangan pesat dalam proses Islamisasi di Brunei turut berlaku di 
Sulu ketika itu. Terdapat pendapat mengatakan perkembangan Islam di kepulauan 
Sulu juga dikaitkan dengan pengaruh Kesultanan Melaka yang menguasai 
Nusantara sekitar abad ke-15. Pendapat ini telah disokong oleh beberapa catatan 
penulis mengenai perkembangan Islam di Sulu. Selain dari bukti batu nisan orang 
Islam yang ditemui di Bud Dato Jolo bertarikh 131034 dan kedatangan Sharif 
Awliya Karim Al-Makdum menyebarkan Islam di Sulu 138035. Pengaruh 
Kesultanan Melaka juga dikatakan amat berkesan dalam perkembangan Islam di 
Sulu. Beberapa orang penulis berpendapat bahawa kemunculan Kesultanan 
Melaka yang gemilang pada abad ke-15 juga berperanan penting sebagai pusat 
perkembangan Islam di Nusantara. Terdapat catatan mengatakan bahawa 
seorang pendakwa yang pernah berkhidmat dengan kerajaan Melaka telah 
mendakwa dan memainkan peranan penting dalam menyebarkan Islam di Sulu. 
 
Menurut Arnold 1975, pendakwa tersebut dikenali sebagai Abu Bakar, 
beliau berdakwa dan membina masjid di Sulu pada tahun 145036. Perkembangan 
Islam di Sulu semakin pesat selepas kemunculan kerajaan Islam pertama yang 
dipimpin oleh Muhammad Kabungsuan pada tahun yang sama. Muhammad 
Kabungsuan dipercayai memeluk Islam dan berkahwin dengan puteri Johor ketika 
itu dan beliau telah menubuhkan kerajaan Sulu yang pertama37. Bukti-bukti ini 
mengukuhkan lagi pendapat bahawa dua sumber awal yang ditemui oleh Cesar 
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Adib Mijul 1973, amat signifikan untuk memahami proses penerimaan Islam di 
Sabah adalah bermula daripada perkembangan pesat dalam proses Islamisasi di 
Brunei dan Sulu. 
 
Kejatuhan Melaka ke tangan Portugis pada tahun 1511 telah 
menyebabkan Sultan Brunei mengambil alih kepimpinan Islam dari Melaka. 
Semasa pemerintahan Sultan Bolkiah, kerajaan Brunei telah memperluaskan 
pengaruhnya ke utara sehingga ke Luzon dan Sulu serta di sebelah selatan dan 
barat Borneo38. Bertitik tolak daripada usaha kerajaan Brunei inilah dikatakan 
Islam di Sabah tersebar melalui perluasan kuasa dan empayar Brunei oleh Sultan 
Bolkiah pada masa itu. 
 
Bersandarkan dua sumber yang dinyatakan di atas, Muhiddin Yusin 1990 
berpendapat bahawa walaupun ada kemungkinan orang Islam telah sampai ke 
Sabah pada abad ke -11 da ke-12, namun penerimaan agama Islam oleh 
penduduk tempatan hanya bermula pada awal abad ke-1539. Agama Islam mula 
diterima oleh penduduk Sabah di kawasan pantai timur melalui kepulauan Sulu 
dan kemudian diikuti dengan pemerintahan Islam oleh penduduk di kawasan 
pantai barat pada akhir abad yang sama atau awal abad ke-16 melalui kesultan 
Brunei. 
 
Pendapat ini turut menunjukkan persamaan dengan pendapat yang 
dinyatakan oleh Abd. Rahman 1981 bahawa, kemasukkan agama Islam ke Sabah 
menurut berita atau cerita yang diterima oleh orang-orang tua terbahagi kepada 
tiga iaitu, pertama pengaruh Kesultanan Brunei, kedatangan pedagang-pedagang 
Mindano dan kedatangan pedagang-pedagang dari Indonesia. Pedagang-
pedagang tersebut berkemungkinan terdiri daripada orang-orang Arab atau 
Melayu yang beragama Islam dan datang untuk berdagang sambil berdakwa 
menyebarkan agama Islam40. 
   
Perbincangan Teori 
 
 Sumber dan pendapat tentang kedatangan Islam seperti yang dijelaskan 
oleh beberapa orang penulis di atas mempunyai asas dan bukti yang kukuh untuk 
diterima. Usaha penulisan seperti ini telah memudahkan pengkaji atau penulis lain 
dalam menjejaki dan memahami sejarah pertapakan dan perkembangan Islam di 
Sabah. Walau bagaimanapun, penjelasan dan bukti-bukti yang dikemukakan 
berkaitan sumber-sumber tersebut menimbulkan beberapa persoalan yang akan 
cuba dibincangkan dalam bahagian ini. Persoalan yang pertama ialah 
pengkelasan teori yang dinyatakan oleh beberapa penulis di atas masih boleh 
diperincikan lagi berdasarkan beberapa pendapat lain yang kurang diberi 
perhatian. Kedua, terdapat pertentangan pendapat dalam sumber kedua yang 
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dikemukakan oleh Cesar Adib Mijul 1973, dan juga kekeliruan pendapat berkaitan 
dengan penerimaan Islam di Brunei samada ia datang dari Johor ataupun Melaka. 
 
Persoalan yang pertama, beberapa pendapat penulis yang dinyatakan 
sebelum ini dalam menjelaskan pengkelasan teori yang dikemukakan tidak 
mengambil satu pendapat yang dikira perlu  untuk menjelaskan kedatangan dan 
penerimaan Islam di Sabah. Dalam konteks teori kedatangan Islam di Sabah 
misalnya, Muhiddin Yusin 1990, menjelaskan teori kedatangan Islam di Sulu dan 
Brunei adalah sumber yang menjelaskan kedatangan Islam di Sabah. Teori ini 
dijelaskan berbeza dengan teori penerimaan Islam oleh masyarakat setempat.  
 
Jika diperincikan dan diteliti berdasarkan beberapa pendapat tentang 
Sejarah Sabah atau North Borneo pada masa dahulu, Sabah pada zaman 
Kesultanan Brunei dan Sulu tidak wujud lagi sebagai sebuah entiti kerajaan dan ia 
berada di bawah pemerintahan Kesultanan Sulu dan Brunei. Maka dengan itu, 
Sabah yang sebahagiannya adalah empayar Sulu dan Brunei pada masa itu, 
boleh jadi menerima Islam sama dengan penerimaan Islam di Sulu dan Brunei. 
Pendapat ini patut diambil kira kerana lazimnya masyarakat dahulu adalah 
masyarakat beraja yang taat  kepada pemerintah. Ini bermakna tindak tanduk raja 
menjadi ikutan seluruh rakyatnya. 
 
Oleh yang demikian, pengIslaman raja juga secara langsung akan 
membawa kepada pengIslaman rakyatnya.  Misalnya kerajaan Brunei atau Po-ni41 
sebelum menerima pengaruh Kesultanan Melaka, dipercayai masyarakatnya 
menerima pengaruh Hindu-Buddha yang dibawa oleh kerajaan Majapahit yang 
menguasai Brunei ketika itu42. Pengaruh tamadun Hindu-Buddha ini banyak 
mempengaruhi masyarakat di Asia-Tenggara dari zaman Funan pada abad ke-2 
hingga zaman keruntuhan kerajaan Majapahit pada abad ke-1543. 
 
Akan tetapi selepas Melaka menguasai Brunei, Islam secara langsung 
menjadi fahaman agama raja dan rakyatnya. Raja Brunei yang pertama memeluk 
Islam ialah Awang Alak Bertartar44 ditabalkan menjadi raja dengan gelaran Sultan 
Muhammad. Pendapat ini diperkukuhkan lagi jika dikaitkan dengan bukti 
penerimaan Islam di Melaka pada zaman pemerintahan Parameswara. Pengasas 
kerajaan Melaka Parameswara dikatakan telah memeluk Islam daripada seorang 
saudagar yang datang ke Melaka45. 
 
Sebelum kedatangan Islam dipercayai penduduk Melaka juga menerima 
pengaruh kepercayaan Hindu Buddha. Ini kerana pada masa sebelum itu, 
                                               
41
 James P. Ongkili (1973), “Pre Western Brunei”, Sarawak and Sabah. Bil 3, Januari, hlm 
51. 
42
 Hose. C dan McDoughall (1971), “The Pagan Tribes of Borneo”, London: Macmillan, hlm 
11. 
43
 James P. Ongkili (1973), “Pre Western Brunei, Sarawak and Sabah”, Bil 3, Januari, hlm 
54. 
44
 Amin Sweeney, (1968), “Salsilah Raja-raja Brunei”. JMBRAS 12(2), hlm 51. 
45
 Mohd Jamil Mukmin (2004), “Melaka Pusat Penyebaran Islam Di Nusantara”. Melaka: 
Institusi Kajian Sejarah dan Patriotime Malaysia (IKSEP), hlm 40. 
50 
 
masyarakat di Asia Tenggara telah diperintah oleh beberapa empayar Hindu dan 
Buddha seperti Funan, Srivijaya, Majapahit dan China sejak abad ke-2 masihi 
sehingga abad ke-1546. PengIslaman Parameswara ini telah menjadi ikutan 
seluruh rakyat Melaka. PengIslaman Parameswara ini juga merupakan 
penerimaan agama Islam dalam masyarakat Melayu Melaka. 
 
 Oleh yang demikian, sumber dan pendapat yang dikemukakan oleh 
beberapa penulis sebelum ini khususnya bagi menjelaskan kedatangan Islam di 
Sabah boleh juga diguna pakai sebagai teori penerimaan Islam oleh penduduk 
Sabah. Maka dengan itu, teori kedatangan dan penerimaan Islam di Sabah adalah 
amat berkait rapat jika dilihat dalam konteks masyarakat beraja pada masa 
dahulu. Penerimaan Islam boleh dikatakan bermula semasa zaman pemerintahan 
Kesultanan Sulu dan Kesultanan Brunei di Sabah. Ini kerana Sabah ketika itu, 
tidak wujud sebagai satu entiti atau kerajaan dan ia dikuasai oleh kedua-dua 
Kesultanan tersebut. Dalam konteks ini penerimaan Islam oleh Kesultanan Sulu 
dan Brunei juga menandakan penerimaan Islam dalam masyarakat di North 
Borneo ketika itu.  
 
 Persoalan yang kedua ialah, terdapat juga pendapat lain yang menimbulkan 
kekeliruan samada Islam bertapak di Brunei datangnya dari Johor atau Kesultanan 
Melaka. Persoalan ini timbul kerana, fakta yang dinyatakan oleh Krausse dan 
Sylvia 1988, mengatakan bahawa Nobat kerajaan Islam Brunei ini telah diperolehi 
daripada kerajaan Johor47. Terdapat juga sumber yang mengatakan pengIslaman 
masyarakat Brunei bermula dengan pertabalan Sultan Muhammad setelah 
baginda berkahwin dengan kerabat diraja Johor48. Ironinya pendapat yang 
dikemukakan oleh beberapa penulis lain pula mengatakan Islam Brunei tersebar 
melalui pengaruh Kesultanan Melaka. 
  
 Pertentangan pendapat ini jelas menimbulkan kekeliruan khususnya dalam 
menjelaskan sumber kedatangan Islam di Brunei. Untuk memahami mengapa 
Melaka dikatakan sumber kedatangan Islam di Brunei maka perlu jejaki fakta 
sejarah yang menimbulkan pertentangan pendapat ini walhal nobat kerajaan 
Brunei itu diperolehi daripada sultan Johor. Nobat kerajaan Brunei yang diperolehi 
daripada Sultan Johor berlaku pada tahun 1420 iaitu pada abad ke-1549. Pada 
waktu itu, Johor merupakan negeri naungan kerajaan Kesultanan Melaka. Ini 
bermakna Johor adalah Melaka dan kegiatan penyebaran Islam berkembang di 
bawah kekuasaan Kesultanan Melaka. Oleh yang demikian, fakta yang 
mengatakan Islam di Brunei datang daripada Johor perlu difahami bahawa ia 
adalah pengaruh Kesultanan Melaka seperti yang dijelaskan oleh Muhidin Yusin 
dan beberapa penulis lain. 
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Selain itu, sumber yang ke-2 yang mengatakan Brunei menerima Islam 
pada abad ke-10 berdasarkan sejarah dinasti Shung juga banyak menimbulkan 
pertentangan dengan fakta Sejarah yang dikemukakan oleh penulis lain. 
Contohnya kemunculan Brunei sebagai sebuah kerajaan Islam berdasarkan 
sejarah dinasti Shung dikatakan bermula pada abad ke-10. Catatan tersebut 
mengatakan terdapat sebuah negara di Pulau Borneo yang dikenali sebagai Puni 
yang ditadbir oleh pemerintahan Islam telah menghantar utusan ke negara China 
sekitar tahun 977 yang diketuai oleh Abu Ali50. Tetapi mengikut pendapat ahli 
sejarah yang lain, pada masa itu Brunei berada dibawah naungan kerajaan Hindu-
Buddha51. Pertentangan pendapat ini menjadikan fakta yang dikemukakan oleh 
beberapa orang penulis lain untuk menyokong sumber tersebut agak kabur. Maka 
dengan itu, pengIslaman Alak Bertatar pada tahun 1420-an daripada Kesultanan 
Melaka merupakan satu bukti yang agak kukuh untuk menjelaskan penerimaan 
Islam di Brunei. 
 
Penutup 
 
 Sehingga kini terdapat pelbagai pendapat yang masih dibincangkan oleh 
ahli-ahli sejarah tentang kedatangan Islam di Sabah. Meskipun teori kedatangan 
Islam di Sabah diterima pakai bersumberkan kepada teori dari brunei dan Sulu 
tetapi wujud pertentangan berkaitan fakta-fakta yang dikemukakan ada yang agak 
kukuh berdasarkan tarikh dan tempat yang dinyatakan dan ada yang kabur tetapi 
boleh diterima kerana ia dikaitkan dengan penerimaan Islam di sekitar Nusantara. 
 
Bukti-bukti yang dikemukakan oleh Muhiddin Yusin dan beberapa penulis 
lain yang dijelaskan sebelum ini masih boleh diperincikan dengan mengambil kira 
beberapa perkara berkaitan dengan sistem politik masyarakat di kepulauan 
Borneo pada masa lalu. Jika perkara ini diambil kira, sudah tentunya kedatangan 
dan penerimaan Islam di Sabah berlaku lebih awal dibandingkan dengan bukti-
bukti penerimaan yang dinyatakan. Masyarakat Nusantara sebelum kedatangan 
Islam adalah masyarakat yang mengamalkan sistem politik beraja mutlak yang 
diterima melalui pengaruh agama Hidu-Buddha. Sistem politik ini menganggap 
raja adalah suci dan masyarakat perlu patuh dan taat kepadanya. Oleh yang 
demikian, masyarakat Sabah atau North Borneo berkemungkinan besar juga 
menerima pengaruh Islam berdasarkan pengIslaman Sultan Sulu dan Brunei. Ini 
kerana pada masa itu Sabah seperti yang dijelaskan sebelum ini merupakan 
kawasan jajahan Kesultanan Sulu dan Brunei. 
 
Berdasarkan perbincangan ini, dapat dirumuskan bahawa kedatangan dan 
penerimaan Islam di Sabah adalah amat berkait rapat dengan teori kedatangan 
dan penerimaan Islam dalam Kesultanan Sulu dan Brunei. Kedua-duanya perlu 
dijelaskan untuk memahami bagaimana Islam mula bertapak di Sabah. Justeru itu, 
pendapat ini sudah tentunya menunjukkan persamaan dengan teori kedatangan 
Islam di Nusantara. Kedatangan Islam di Sabah jika dikaitkan dengan Kesultanan 
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Sulu, Brunei dan melaka boleh dikatakan juga menerima pengaruh dari Arab, Cina 
dan India seperti yang diterima oleh Kesultanan tersebut. Maka dengan itu, boleh 
dikatakan bahawa sumber kedatangan Islam di Sabah juga perlu dijelaskan 
berdasarkan teori kedatangan Islam Nusantara dan perkembangan yang berlaku 
selepas itu. 
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Weaving the Colourful Scottish Tartan: 
Islam and Muslims in Scotland 
 
Najah Nadiah Amran* 
 
 
Abstract 
 
This study which employed historical approaches attempts to 
demonstrate a new outlook about Islam and Muslims in the West by 
exploring the history of European Muslim communities living in 
Scotland. Although there have been extensive studies on Muslim 
communities in other European countries since last three decades, 
the nature of research on Islam and Muslims in the West has been 
fragmented under different themes such as immigrants, ethnic 
minorities and race relations studies. Additionally, Islam in the West 
is pictured through fixed religious texts along with the general 
assumption that Muslims everywhere are same. People have failed 
to notice, however, that Muslims living in different surroundings 
carry different ideas, histories, practices, cultures and customs. 
Moreover those works tend to highlight that Islam and Muslims are 
recent phenomena in those countries. This paper argues that Islam 
and Muslims are not new in Scottish soil.  There are important 
historical evidences that may open interesting discussions on the 
history of Islam and Muslims there. Thus, this paper aims to 
underline those evidences and explores Muslims settlement across 
the country. The first section of this paper provides an overview of 
the Muslim communities in Scotland. Specifically, it highlights the 
latest reports on the communities. The second section gathers their 
history. The author concludes that Islam and Muslims are part of the 
Scottish communities for many centuries. In fact, their history, 
presence and diversity can portray an interesting combination of the 
colourful Scottish tartan and culture.  
 
Introduction 
 
Muslim presence in the West is no longer a small issue as current statistics show 
that there are approximately 23 million Muslims in Europe, fifty percent of whom 
were born there.1 The highest proportion of young citizens in France, England and 
Scotland belongs to the Muslim population. Migration, birth and conversion to 
Islam have also been contributors to the increase of the Muslim population in the 
West. The 2001 Scotland census reveals that Scotland is a melting pot with a 
diverse population including more than 42,000 Muslims whose numbers increase 
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from time to time.2 Thus, their presence demands greater attention from scholars 
of religion in the West, especially since more than half of the Muslim population 
are Scottish by birth. This paper investigates Muslim communities within the 
historical approaches context. Actually the findings in this paper is based on a 
section of my PhD thesis on Piety and Muslim women in Scotland where I 
investigated the backgrounds of the communities, their history of settlement and 
mosques establishment 
 
Contemporary Dynamics: Muslims in Scotland 
 
The 2001 Scotland Census reveals that Muslims are the second largest 
religious group after the Christians with 0.84%. Yet they constitute less than 1% of 
the total population. (General Register Office for Scotland (GROS) 2005, p.5)3 
They consist of people from diverse backgrounds: Pakistanis (89.2 %), 
Bangladeshis (84.3%), other South Asian Muslims (43.2%), Black Scottish or other 
Blacks (8.7%) and those with mixed backgrounds (10.7%). Additionally, 2.4% and 
0.1% of the Muslims stated they are other white and other white British/Irish 
respectively. Africans and people from the Caribbean make up 18.5% and 0.8% 
respectively of the total Muslim population. In addition, almost 6% are Indian and 
0.2% are of Chinese origin.4  
 
What is still questionable about these results is the percentage of Muslims 
of white Scottish origin which is 0.0%. In reality, I met many of them during my stay 
in Scotland from 2004 – 2010 and found that they participated in the Friday 
prayers, weekly halaqah, dars and other religious and social events at the local 
mosques. Some of them converted to Islam in their youth or after graduating from 
university. Nevertheless, the census clearly reveals cases of conversion to Islam 
and those who were born as Muslims but later discontinued their affiliation to 
Islam. In terms of their current distribution across Scotland, they are heavily 
concentrated in the city centres like Glasgow city, Edinburgh city, Dundee City and 
Aberdeen City.5 
 
Local Authority %  (Number of Muslims) 
Estimation 
Aberdeen City  4 1,702 
Aberdeenshire 1 426 
Dundee City 7 2,979 
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Census Summary Report. Office Of The Chief Statistician. February 2005. Edinburgh: 
Scottish Executive. pp.2-4. 
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East Ayrshire 1 426 
East Dunbartonshire 2 851 
East Renfrewshire 5 2,128 
City of Edinburgh 16 6,809 
Falkirk 2 851 
Fife 4 1,702 
Glasgow City 42 17,874 
Highland 1 426 
Midlotian 1 426 
North Lanarkshire 5 2,128 
Perth & Kinross 1 426 
Renfreshire 1 426 
South Lanarkhshire 3 1,277 
Stirling 1 426 
West Dunbartonshire 1 426 
West Lotian 2 851 
 100 42,557 
Table 1: Percentages of Muslims living in each local authority. (GROS 2005, p.32) 
 
As a faith group, the Muslim communities have their own religious patterns. 
They are often led by imams serving at the local mosques or Islamic centres. At 
many of the places I visited, I found that the local Muslims set up their own 
association or group to represent the communities or to provide facilities and good 
religious management in the neighbourhoods. Apart from this, they also organised 
their own activities.  
 
Studies of Muslims in Scotland 
It might be useful at this juncture to briefly describe academic 
developments and compelling research on the study of Islam as a global religious 
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tradition and Muslims in West. Jocelyne Cesari’s insight into the major intellectual 
and philosophical movements regarding the study of Islam in the West by 
American and European researchers provides special context for this study, 
especially since the study of Muslims in Scotland in general is still 
underrepresented. Cesari (2009) states that by considering Islam a global religious 
tradition, researchers may have a better understanding of Islam’s contemporary 
trends within specific cultural contexts throughout the globe.6 Another comment by 
Nielsen offers an initial clue for the studies of Muslims in Scotland:   
 
‘Until the mid-1980s, the documentation of the situation of Muslims 
in Western Europe was sparse and emanated from a very few 
sources, most of them related either to Muslim or church-based 
organisations. Until that time, information about this aspect of 
current Islam had to be shifted out of the literature on immigrants, 
ethnic minorities and race relations’. 7 
 
There are at least four bodies of literature related to the study of Islam and 
Muslims in Scotland. The first refers to literature that concerns the history of Asian 
(the italic is my emphasis) communities and their migration to Scotland. The 
second type deals with questions of national identity, race relations and ethnicity. 
The third integrates ethnic identity with Muslim identity. Finally, there is literature 
that is directly dedicated to the study of Muslim communities in Scotland.  
 
The History of Asian Communities in Scotland 
 
As far as historical studies of Asian communities in Scotland are 
concerned, I consider Hones and Davenport’s article (1972) to be one of the 
preliminary attempts to study the subject. Yet the article only highlights the 
Pakistani community in Dundee and describes the demographic changes in 
Dundee after the arrival of Pakistani immigrants from India associated with 
economic factors and growth in the city.8 Aside from that, there has been a long lull 
in writing on the history of Asian communities in Scotland. Perhaps it is not in the 
interest of scholars, especially since the number of Muslims there is small. 
However, the subject has been included obliquely in writings on the history of 
Asian communities in Britain9. Still, those work made no analytical separation 
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Visram (2002). Asians in Britain 400 Years of History. London: Pluto Press. 
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between the history of Asians’ migration to England and to Scotland. The history 
and migration of Asians to England are therefore assumed to represent a 
comprehensive picture of the affected communities, including those who live in 
Scotland.  
 
Interestingly, by the early 1990s there was a revival in writings on Asian 
communities in Scotland. Using oral history method in data collection, Murray and 
Stockdale (1990) continued to compile the history of the people living in Dundee. 
The Asian communities in Dundee are included in their compilation as they had a 
strong relationship with the jute industry from Bengal. If the previous study 
highlighted the Pakistani community, this work included Indians who lived in and 
contributed to Dundee in the early 20th century. Through the work, a few factors 
that encouraged the Asian communities to migrate to Scotland are listed. These 
factors include economic possibilities and the political situation of their countries 
after the partition of India and Pakistan in 1947 that led to the migration of many 
Asians to Europe.10  
 
Anne Dunlop (1990) narrows down the historical aspect of Asian 
communities by bringing her readers back to the early 20th century in Scotland 
and the social consequences of the Asians’ presence to local Scottish people in 
Glasgow.11 She illustrates the racial problems that occurred at the time. The 
lascars (seamen) were a small Indian group who worked with Scottish shipping 
companies. Due to an economic downfall of the shipping industry, they became 
stranded in Scotland and worked onshore. For those who failed to return home, 
they lived from hand to mouth during the length of their settlement. Historically, this 
work adds to the existing knowledge of the subject.   
 
Bashir Maan’s (1992) The New Scots, chronologically investigates the 
arrival of people from India and Pakistan. Unlike the previous works, Maan 
formulates his argument on the long-established relationship between Scotland 
and Asian communities based on the historical evidences of their fruitful political 
relation in the last four centuries. This relationship, according to Maan, promoted 
interesting features of later Scottish-Asian connections in the country. The social 
and economic consequences can be explored through marital ties, the jute 
industry, languages, cultures and public contributions. Maan’s work maps the 
historical distribution of Asian communities in four cities: Glasgow, Edinburgh, 
Dundee and Aberdeen.12 Although some aspects are repeated in his writing, 
Maan’s work can be noted as vital as he includes his own insight and experience 
living as an Asian in Scotland.  
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There are several limitations in the four works discussed above as most of 
them depend on the secondary data of other works on Asian communities in 
Britain. As they concentrate on ‘Asians’, we have to bear in mind the diversity of 
their religious backgrounds and cultures. Thus, the status of Muslims in their works 
is ambiguous. Besides, these works also focus solely on a certain geographical 
location where the majority of Muslims in Scotland live.  
 
Immigrants and Racial Relations 
 
If the first body of literature concentrates on the history of the communities, 
the second body of literature deals with racial relations, ethnicity and national 
identity. The consequences of Britain’s immigrant policies and control in the 1950s 
and 1960s resulted in mass migration and the arrival of Muslims13. Interestingly, 
despite the policies’ attempt to control the arrival of women and children, the 
immigrants’ presence changed the social and spatial landscape of Scotland in later 
years, especially when the children of these immigrants started schooling.  
 
In Scotland, there are a small number of studies dealing with this subject. 
Arshad (1999) notes that research on the experience of racism in Scotland is 
scarce14 and focuses mainly on Glasgow city and smaller areas there such as 
Polloksheilds15. All these articles attempt to address racial tensions experienced 
by Asian communities in schools, public streets and workplaces. These literature 
provide a new landscape for the development of the study of Muslims through their 
origin and ethnicity. However, the works neglect to address the experiences of 
Asian communities living outside Glasgow. Based on the previous historical works 
mentioned, these communities had settled in many cities across Scotland.  
 
Ethnicity and National Identity of Asian Communities 
 
Ethnic identity discussions overpowered discourse on the identity of 
religions up to the 1980s. This is evidenced by the patterns of publication of 
various academic works on these subjects. Not until events such as the Rushdie 
affair in the 1980s caught the attention of scholars did they bring up the issue of 
Muslim identity. Indeed, such controversial events became a watershed that 
unveiled the hitherto unseen Muslim identity in terms of their ethnicity and 
nationality. Yet the void in research on Asian and Muslim communities in Scotland 
remained obvious. This vacuum was only filled in later years compared to earlier 
studies on the same themes which were conducted in England.The third body of 
literature observes transitions in the development of new themes and subjects of 
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inquiry. Additionally, the term ‘Islamophobia’ is coined and provides a new space 
in the study of Muslim identity.  
 
Kelly and Maan (1999) assert that ‘Muslims’ in Scotland are denigrated for 
their religiosity. The authors’ argument is strengthened by media coverage on 
Muslims in Scotland during the time it was conducted.16 Marranci (2007) 
discovered a similar issue faced by his respondents in his own study. Despite the 
unfounded hostility towards Muslims throughout the UK, Hussain and Miller (2006) 
revealed that Muslims in Scotland consider Scotland a better place to stay 
compared to England.17 All of these works show a variety of themes, yet their links 
to past works on racial issues are still strong. 
  
According to the 2001 Scottish Census, Muslims have the highest 
percentage in the youngest age profile. Of course, this younger Muslim generation 
has become a target for further inquiry by researchers. They want to investigate 
Muslims’ hybrid identity and question their belonging, national identity and loyalty 
to Scotland.18 Among the highlights in the researches is the fact that many young 
Pakistanis identify themselves as Muslims first and/or as Scottish first because 
they were born in Scotland, attended Scottish schools and speak with strong 
Scottish accents.19 Yet they feel that they are excluded from mainstream Scottish 
culture.20  
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The third body of the literature covers a variety of themes that mark a 
positive shift in the study of Islam and Muslims in the West. Many of these studies 
are based on anthropological research methods. However, something is still 
noticeably missing here. As a female reader and researcher, I found that the 
researchers’ concentration on young Muslim males was quite obvious. Where is 
the Muslim woman’s voice as the subject of interest? By reviewing the 
backgrounds of researchers who conducted studies on the young Muslim 
generation, it is apparent that gender plays a vital role in shaping the selection of 
potential respondents. The intention to investigate Muslim women seems to stop at 
a cul-de-sac, especially since the tradition of gender segregation is still strong in 
those communities.  
 
Islam and Muslims in Scotland 
 
Now, I will turn my discussion to the fourth body of literature which focuses 
directly on Muslim communities in Scotland. Akhbar Ahmed (1993), a well-known 
anthropologist wrote a brief description about a small but well-integrated Muslim 
community in Outer Hebrides. In presenting the life of Muslims as a minority in the 
West, Ahmed provides a brief account of Rubina, a student at a Scottish university 
who was brought up by a traditional Muslim family in Stornaway. Though her 
family lived remotely from the rest of the Muslim communities in the mainland, they 
managed to positively assimilate with the majority of the Christian community. 
Ahmed seemed to portray an isolated case where Muslims living far from their own 
communities may gain a positive situation.21      
 
Lamya Badri’s (1998) dissertation on the adaptation of immigrant Muslim 
women in Aberdeen is a useful reference for the study of Muslim women in 
Western surroundings. Badri investigates the changes experienced by female 
Muslim immigrants and the effects of Western culture on them. Interestingly, the 
secular Western environment is one of the important factors that led them to 
adaptation. The research only deals with a small number of Muslim women in 
Aberdeen especially from Arab origin and is insufficient for representing other 
Muslim women of other origins in Scotland. However, it is still helpful in 
understanding what makes Muslim women change in terms of their religious life.22   
 
A study by Bourque (2006) deals with the conversion of a Scottish woman, 
specifically analysing the development of her Muslim identity before and after her 
conversion to Islam. Although the study only focuses on the experience of a single 
individual, Deborah, it reveals interconnected factors that cultivated her Muslim 
identity before and after conversion.23 If in Badri’s work, the formation and changes 
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of Muslim identity are influenced by the environment and social assimilation after 
migration, in Bourque’s work the cultivation of Muslim identity begins before and 
after close relationships with other Muslims regardless of whether they are friends 
or family. The individual factor is salient in the case of Deborah’s conversion to 
Islam and her cultivation of identity. The dynamics of gender roles are highlighted 
as Deborah’s husband’s background and his family’s background are spelt as the 
two factors that shaped her Muslim identity. Unfortunately, I could not found any 
description on current or past conversions to Islam in Scotland when reviewing 
Deborah’s story. A succinct description of the history of conversion to Islam in 
Scotland is extremely important since they are now part of the Muslim 
communities. Besides that, I regularly met a few Muslim women of Scottish origin 
in the field and some of them contributed massively to the construction of piety in 
local Muslim communities.  
 
After the September 11, 2001 incident and other terrorist attacks in Madrid, 
London and Glasgow, studies of Muslim identity received greater focus.  In 
assessing the views of Scottish Muslims regarding the London bombing, secular 
oppression and injustice, Marranci (2007) discovered that the conceptualisation of 
ideas which supported or opposed the actions as well as the formation of Muslim 
identity were inter-related. Thus, personal experience, context, environment and 
sources of religion play vital roles in the development of their Muslim identity and 
understanding of justice. Marranci’s respondents stated that they were treated 
unfairly simply because of their Muslim identity. Apart from such personal 
experiences, the media also contributes greatly in shaping radical or non-radical 
views of Muslim communities. Media followers might get carried away simply by 
reading biased reports which may result in their treatment of Muslims.24  
 
Maan’s (2008) The Thistle and the Crescent and Siddiqui’s (2006) Islam in 
Scotland after 1945 could be considered pioneering works in the attempt to study 
the history of Islam and Muslims in Scotland. The latter focuses on the history of 
Pakistani communities that have been living in Scotland since 1945 while the 
former investigates the early connection between Islam and Scotland since the 
crusade era. Siddiqui’s article illustrates the history of Muslim communities through 
the Pakistani community whose percentage is the highest among the Muslim 
population.25 Her work complements Hones and Davenport’s study of the Pakistani 
community in Dundee, which I discussed at the beginning of my review. Maan’s 
work is a progression of his previous book, The New Scot. He reiterates several 
points in the book but also makes a few amendments at the beginning. If in the 
previous book he focused on Asian people, in his recent work Maan highlights the 
Asians’ religious identity of being Muslim. The book is an outstanding contribution 
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to the field, especially the first chapter which deals with the history of Islam and its 
connection to Scotland in the seventh century.26 
 
 
A Journey to the Past: Islam and Muslims in Scotland (7th-20th Century) 
 
‘…even by the 1970s, over twenty years after the first real entry of Indians 
and Pakistanis to Scotland, the only documented evidence pertaining to 
this community was to be found in the Gorbals View’.27 
 
Some of those works have dealt with the history of Muslims in Scotland. 
Yet there is still much valuable knowledge that can be dug from other hidden 
resources. This paper particularly attempts to explore the early Islam-Scotland 
connection that has existed since the 7th century, lists Muslim names and 
surnames found in Scottish registries and investigates the history of conversion to 
Islam among the Scottish in the 1900s and beyond. The main aim of this paper is 
to provide new findings, enrich existing evidence from previous works and 
challenge arguments about the common claim that Islam is a recent phenomenon 
in UK based on visible markers of its presence28 and the insufficiency of historical 
evidence of Islam in Scotland.  
 
‘…the lack of definitive and direct evidence in this period could be due to 
three reasons. Firstly, fewer servants came or were brought to Scotland … 
Secondly, most of those who came here may have returned home. Thirdly, 
those remained here were perhaps nearly all converted to Christianity as it 
was common in those days and given new Christian names. Thus they lost 
their nomenclatural identity and became absorbed into the indigenous 
people, the evidence of their presence here vanishing with their eventual 
demise…’29 
 
Based on current developments in the study of Islam and Muslims in the 
West, I argue that there are other possibilities and resources available for 
researchers to discover the hidden historical evidences of these communities. I will 
address these potential resources and methods later. Also, I like to note that Maan 
realised the existence of new evidence regarding this subject when we first met in 
2007. He had nearly completed his second book when we met again in 2008. I 
believe he could offer more evidence for his readers if he obtained them officially 
and methodologically from Scottish agencies. Respectfully, I hope that Maan 
would reconsider his previous statements on the disappearance of evidence as I 
aim to justify the presence of other direct and definite historical evidence about 
Islam and Muslims in Scotland which may complement his previous work.  
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Research Methodology 
 
In preparation for my extensive fieldwork in 2007, I began collecting the 
data about Islam and Muslims in Scotland by applying historical data collection 
methods. Specifically, I used the library method, exploration of related artefacts, 
interviews and the use of local archival data and websites.     
 
Table 2: Historical Data Collection Methods 
 
 Library Method 
Related books and articles on the history of Islam and Muslims in Scotland were 
obtained from university libraries and local libraries by retrieving them from the 
library catalogue and available Internet databases. I also downloaded related 
articles from online journal resources.  
 
 Artefacts 
I learnt about available artefacts related to the history of Islam in Scotland after 
getting in touch with the National Museum of Scotland in 2006. After retrieving 
literature on the history of Muslim communities in Scotland, I noticed the absence 
of artefacts as tools in presenting historical data. Thus, I have provided several 
artefacts that can link to my findings. The use of such artefacts in this study has 
several advantages. They not only contribute in strengthening the arguments and 
findings presented but also link my findings to existing studies on the subject. All of 
the photos of the artefacts were obtained from Scottish museums.    
 
 Interviews 
I interviewed the first Muslim generation. Their stories of their own experience 
living in different settings helped me in several ways. First, they allow me to have a 
background of the communities in general. Second, through their stories, I learnt 
about the connection that the religious spaces held for Muslims, their history and 
their movement in and out of their settings for piety activities which they termed as 
‘religious obligations’, particularly Muslim males who went to other settings 
purposely to join the weekly Friday prayers. Third, the arrival of Muslim women 
and their children in the UK in general and Scotland in particular in the 1950s and 
1960s had a strong influence on the landscape of social and religious changes in 
Britain, in particular when the Muslim communities began setting up mosques to 
meet their religious needs. Therefore, the Muslim women had been attached to the 
history of Islam and mosques in Britain indirectly for many years through their 
arrival.  
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 Local Data Archival and Online Repertoires    
From the interview, I now move on to the local archival data sources and other 
online resources. The official local genealogical online archives assisted me in 
verifying the presence of Muslim families dating back to 200 years. The website I 
visited was:  
 
a) Official Government Source of Genealogical Data for Scotland (OGSGDS), 
(http://www.scotlandspeople.gov.uk)  
 
It provides access to information from the Scottish Census (SC) from the 
year 1841, Statutory Register of Birth (SRB) from 1855 until 1905, Statutory 
Register of Marriage (SRM) from 1855 until 1930 and Statutory Register of Death 
(SRD) from 1855 until 1955. Names, addresses and additional information about 
the local families were obtained. The results gathered paint a comprehensive 
picture of the dynamic movement and settlement of Muslims and their families 
across Scotland, especially in the early twentieth century.  
 
In searching for the names of Muslims, I employed basic listing and 
selection methods. I listed down popular Muslim names, common Muslim names 
of Asian origin and Muslim family names based on my own knowledge. Then I 
typed these names in the OGSGDS website’s search engine and selected the 
documents I intended to look for such as the 1841 Census or the Statutory of Birth. 
I also interchangeably selected and typed Muslim names with slightly similar 
spellings such as Muhammad, Muhamad, Muhammed, Muhamed and Mohamet. 
Interestingly, each of the typed names appeared in the results. Moreover, the 
results also proved the presence of female Muslims in Scotland, most probably 
converts or Muslim women from Asian backgrounds. This refutes the assumption 
that most of the first Asians or Muslims who lived in Scotland were males. The 
findings also contradict the claim about the conversion of all Muslims of 
Indian/Asian origin to Christianity.   
 
Apart from the data above, I also obtained photographic data from these websites:  
 
b) National Museums of Scotland’s website (http://www.nms.ac.uk/)  
c) Royal Commission on the Ancient and Historical Monuments of Scotland 
(www.rcahms.gov.uk/) 
 
The Scottish Government also provides access to recent population reports 
and statistics of Muslims in Scotland. The 2001 Scotland Census was a turning 
point for my description of current Muslim communities. Furthermore, additional 
information on the 2006 Mid-year Estimates of the Scottish Population was 
obtained from the local city council. These provided additional information about 
the current percentages of Muslims from diverse backgrounds and nationalities. 
Apart from these statistics, local history departments also provided historical 
information in the form of newspaper reports on Muslims and Asians in Scotland 
from previous years. According to Schensul et al. (1999), the use of official 
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documents can further develop the comprehensiveness of data collection.30 In 
terms of the advantages of archival data in ethnographic research, they claim that 
‘these data can contribute to initial conceptualization and to substantive data 
collection of an ethnographic study’.31  
 
All of the data (texts and photos) gathered from different sources can be 
linked, strengthened and verified with one another. For example, the findings of 
Muslim names in the Statutory Register of Marriage confirmed the story of 
conversions to Islam in the Islamic Review Journal. The list of Muslim names in 
the records is also compatible with the existing records of ‘Asiatic’ people as 
described by Salter in his missionary record in 1869. More importantly, the finding 
of Muslim names and their families in the records proves the presence of Muslims 
and their children in Scotland in the last 200 years. The artefacts also verify the 
Muslims’ co-existence among the majority of Scottish people.  
 
 
 
Finding Islam in Scotland: Crusades, Trades and Political Links 
 
Islam and the Crusades 
 
One of the interesting points highlighted by Maan (2008) in his recent work 
is the hypothesis of an early connection between Islam and Scotland in the 7th 
century. Maan (2008) argues that there has been contact between Islam and 
Scotland since that period through the Scottish pilgrims’ journey to the Holy Land 
of Jerusalem which was then under the Muslims’ rule.32 Maan retraces written 
works and records related to the crusade and Scotland. During this time, Scots 
joined the Christian crusaders and marched toward the holy city33. The lack of 
records concerning the event is unfortunate as ‘some historians assert that the 
destruction of the Scottish state records was deliberately planned’34. 
 
Trades between the Vikings and Muslim Countries 
 
To strengthen his argument on the past connection between Scotland and 
Islam, Maan further emphasises that Scotland had trading links with African 
countries and the Iberian Peninsula even before the arrival of Islam, and that the 
links continued unhindered when the Muslims ruled.35 During the Viking raids in 
Scotland from the 8th to 10th century, many church records were destroyed. Thus, 
records of the trading links were lost. The Vikings sold young women, girls and 
boys to Arab/Muslim traders at European slave markets. Many of them ended up 
at Arab royal palaces and Muslim households. Maan (2008) cited Smith (2002, 
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p.3) states that from the earliest days of Islam, Muslims had knocked on the gates 
of Europe. Evidence of trade transactions as well as political links can be 
discovered from the materials involved. Maan (2008) further elaborates his 
argument by citing Farhat Hussain (2002, pp.31-32) who examined British coins 
that ‘were shaped in the fashion of Arabic’36.  
 
 
 
Figure 1: Dirham of 
Nasr Ben Ahmad 
(left) Figure 2: 
Dirham of Isma‘il ben 
Ahmad (right) 
(Source: National 
Museum of Scotland) 
 
 
 
 
National Museum of Scotland holds a collection of Anglo-Saxon coins that 
belonged to the Vikings. Among this collection are a few Arabic coins. The coins, 
minted in the year 899 or 900 with the Arabic inscription La ilah Illa Allah or ‘there 
is no God that is worthy of being worshipped except Allah’ were found at a hoard 
belonging to a Viking trader or settler at Storr Rock, Isle of Skye, Scotland. They 
are dirham coinages buried 20 years after being issued. The Viking who owned 
the dirham coins was a prominent figure among his people based on the 
possessions found in his burial site.37 The finding of these silver coins obviously 
proves the existence of contact or trade between the Vikings in Scotland and 
Muslims through trading links during that era.  
 
Islam and Scottish Ambassador  
 
Several works have highlighted the political links between 
England/Scotland and Mughal in India in the 1600s.38 However, they neglected to 
include another crucial political connection between Scotland and the Arab world, 
particularly Morocco. During a visit to Mull Museum at Isle of Mull, Scotland, I 
discovered information about Sir Kaid Harry MacLean of Drimnin, a Scottish 
representative for the Queen who was a commander-in-chief for the Sultan of 
Morocco.  
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MacLean, who communicated fluently in Arabic with a Scottish accent, served in 
Morocco for 43 years. According to the museum’s records, even after returning to 
Scotland he often wore the turban and Moroccan attire. He was known as ‘Kaid’ 
for the rest of his life, which is a high entitlement and position in the Moroccan 
military service.  
 
Other Historical Evidence: Artefacts 
 
Other historical evidences of a past connection between Islam and 
Scotland are the discovery of a Quran case and Scottish earthenware products. 
The case has a unique arabesque design with Arabic inscriptions of Allah, 
Muhammad and ‘Ali. It is an Iranian product made in 1707 and belonged to a Scot 
who was probably a diplomat, traveller or trader.39  
 
Apart from the coins and case, the findings of Scottish earthenware 
products also enrich the existing evidence. These products were made in Glasgow 
and elsewhere in Scotland and bear attractive oriental designs and Arabic 
inscriptions. This suggests the presence of Muslim workers at Scottish factories in 
the 1800s. Additionally, Ansari (2004) notes that in 1874, 7,814 lascars came to 
Britain (4685 were from India, 1,440 were Arabs, 225 Turks and 85 Malays).40 This 
may suggest that the designs and Arabic-Jawi inscriptions printed on the plates 
were made by these workers.   
 
The discovery of these products indicates an important point regarding 
international trading and non-trading links between Scotland and other Muslim 
communities around the globe in the past. The products show creative artistic 
designs that match the Muslim cultures where the products were marketed. As a 
researcher from Southeast Asia where some of the products were found, I believe 
it is crucial to underline the trade connection between Scotland and the Malay 
Sultanate and other sultanates in the region. The Quranic Malay-Jawi inscriptions 
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Figure 3: Sir Kaid Harry MacLean of Drimnin (sitting, second from left) 
This is the same picture displayed at Mull Museum) Scotland. 
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written on the back of the products and the names of the products themselves 
made in Glasgow, in the 1800s indicate strong evidence of this link. 
 
The designs called Johore, Burung Kupu, Ayam Jantan and Tarlalu bagus are 
closely related to the Malay Muslim community 
that lived in Southeast Asia. There are also 
other designs known as Woosung, Alhamra and 
Palestine. Johore in particular was a Malay 
Muslim Sultanate known as Kesultanan Melayu 
Islam Johor, an international port in the Malayan 
Archipelago in the 17th and 18th centuries. It 
was also the second centre for the Malay 
Muslim Empire in Southeast Asia after the 
collapse of Malacca in 1511. The burung kupu 
and ayam jantan are related to the Malays’ past 
times while Alhamra is a famous site in 
Granada, Spain that was ruled by Muslims in the 
1500s.41  
 
Figure 4:  TARLALU BAGUS' (Arabic-Malay  inscription/Jawi scripts) Made in 
Glasgow in 1880s 
 
                                                                                          
Muslim Names in Scottish Records: 200 Years of History 
 
In this section, I will list down more of the names found from five sources: 
census records from 1841 to 1901, Statutory Register of Birth (SRB) records from 
1855 to 1905, Statutory Register of Marriage (SRM) records from 1855 to 1930 
and Statutory Register of Deaths (SRD) records from 1855 to 1955. All of these 
records were obtained through paid subscription to an authorised Scottish 
Government website. The aim of this section is to enhance existing records on the 
presence of Muslims and their distribution across Scotland. Besides that, the use 
of official documentation can further develop the comprehensiveness of data 
collection as ‘these data can contribute to initial conceptualization and to 
substantive data collection of an ethnographic study’42. 
 
Firstly, these records confirm existing documentation of the presence of 
Asian/Muslims across Scotland. Joseph Salter (1869, p.234), cited by many 
writers, wrote that:  
 
‘… Even in Scotland, Asiatic(s) are to be found … They have been met and 
spoken to at Dundee, Glasgow, Perth, Greenock and Edinburgh … 
Passing a short time in Glasgow, Stirling, Leith and Edinburgh I passed on 
to Sunderland … I met and spoke to 81 Asiatic(s). At Stirling I had an 
interesting conversation with a native who had come from Aberdeen, where 
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he had seen other … At Edinburgh and Leith I found Shaikh Roshan and 
Meer Jan and two others …’43 
 
Additionally, Ansari (2004) notes that the British government in India had 
full control over Indian affairs in 1858.44 Many British diplomats and officers 
returned home to the UK with their Indian servants. Thus, ‘from the middle of the 
nineteenth century a number of Indian Muslims were discovered in Scotland’.45 
According to the Glasgow Sailors’ Home records, ‘nearly one-third which is around 
5,500 of the annual number of nightly borders were lascars’.46 
 
Secondly, the records provide new evidence that Muslims’ nomenclatural 
identity did not vanished and that there were Muslims who maintained their given 
names or family names even after marriage or the birth of family members. 
However, there were exceptional cases of Muslim’s conversion to Christianity in 
which the individuals retained their Muslim family names including the story of Aziz 
Ahmed, an Indian missionary lived in Glasgow.47  
 
Thirdly, the records can show interesting facts about the conversion cases 
either to or from Islam. I discovered a list of names with combinations of Christian 
first names and Muslim surnames. They might have been servants or ayah who 
worked at Scottish homes. My argument is that there is no condition in Islam which 
requires an individual to alter his or her given name after converting to Islam. 
Below are the results of the Scotland Census in 1841 and 1861 along with the use 
of English first names and Muslim surnames. 
 
Muslim Names in Scotland Censuses (SC) 
 
The records below also provide further evidence of the presence of female 
Muslims/Asians, in which are absent from previous works that tended to highlight 
more about male Muslims in Scotland in the 18th and 19th centuries instead. 
Thus, these records highlight both genders of Muslims in the history of Islam there.  
 
First 
Name 
Family 
Name 
Location Gender Additional Records 
Hugh Sultan Lanark,  
Glasgow 
Male Age 13 
Census 1841  
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 See Maan (1992) The New Scots. pp.84-87,  Ansari (2004) The Infidel Within. p.37 and 
Dunlop (1990) Dunlop, Anne (1990). Lascars and Labourers: Reactions to the Indian 
Presence in the West Scotland during the 1920s and 1930s. pp. 42-43. 
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Elizabeth Omar Tarves, 
Aberdeen 
Female Age 65 
Census 1841, 243/00 
006/00 013 
Jon/John  Omar  Tarves, 
Aberdeen 
Male  Age 60  
Census 1841 243/00 006/00 
013 
Table 3: Muslim Names and Records in 1841 SC 
 
First 
Name 
Family 
Name 
Location Gender Additional Records 
Ann Mohamed St. 
Nicholas, 
Aberdeen 
Female Age 29, born in England 
07/04/1861 (Census 1861 
168/01027/01 014) 
Mary Mohamed St. 
Nicholas, 
Aberdeen 
Female Age 4, born in England 
07/04/1861  (Census 1861 
168/01027/01 014) 
Elizabeth Mohamed St. 
Nicholas, 
Aberdeen 
Female Age 2, born in Glasgow 
07/04/1861 (Census 1861 
168/01027/01 014) 
Sarah Mohamed St. 
Nicholas, 
Aberdeen 
Female Newborn, born in Aberdeen 
07/04/1861 (Census 1861 
168/01027/01 014) 
Table 4: Muslim Names and Records in 1861 SC 
 
Muslim Names in other Scottish Records 
 
In addition, records of marriages, registration of births and deaths, 
censuses and will records shows further evidence of the presence of both genders 
and the prolongation of Muslim names especially after marriage. One example is 
Imdad Ali Khan who married Margaret B. Melville in St. George, Edinburgh City. 
Other examples include Ahmed Ahmed and Dinah Morris who married in St. Giles, 
Edinburgh in 1910. In addition, the marriage records disclose that from 1855 to 
1930, 30 males from families with the surname Khan tied the knot with local 
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Scottish women. Another discovery was of a woman from Edinburgh with a Muslim 
surname in her will record. The will, dated 1890, belonged to Ann Hassan.48  
 
Muslim Names in Scottish Death Records 
 
Other Muslim names were also found in the statutory register of death 
records. The table below provides the records of males and females as well as 
their distribution at different locations across Scotland from 1867 to 1944. 
 
Year Name Gender Age Location 
1867 Mohamet Syed Male 32 Dundee 
1876 John Khan Male 71 Edinburgh, 
Newington 
1895 Frances Jane Khan Female - Edinburgh, 
Newington 
1912 Khoza Mahomed J Khan Male 35 Cruden, Aberdeen 
1933 Igbal Mohammed Khan Male - Kilwinning, Ayr 
1939 Lena Khan  Female 58 Troon, Isle of Arran  
1940 Ghulam Mohamed Male 28 St. Andrews  
1942 Ali Khan  Male 43 Inverness 
1942 Dadan Khan Male 26 Inverness 
1942 Fazal Khan Male 48 Stirling  
1943 Fateh Mohammed Male 46 Dunfermline 
1944 Ghulam Mohammed Male - St. Andrews 
Table 5: Muslim Names in Statutory Register of Deaths from 1860s – 1940s.  
 
Conversion to Islam among the Scottish in the 1900s and beyond 
 
As a prolongation of the previous records, this section aims to disclose 
conversion cases among the Scottish people in the 1900s and beyond. It attempts 
to demonstrate that conversion to Islam is an important component that enriches 
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facts and evidence of the history of Islam in the country alongside migration, 
political and trade relationships. Moreover, recent research on conversion to Islam 
in Scotland do not highlight the historical phases of Scottish Muslim converts but 
focus on contemporary Muslim women’s conversion, gender issues as well as their 
Muslim identity (Bourque 2006). This section attempts to show that Muslim 
conversion movement had begun in the early 1900s or late 1890s through the 
conversion and contributions of female and male Muslim converts.   
 
An important source for stories on conversion to Islam among the British 
and Scottish is The Islamic Review, previously known as Muslim India and the 
Islamic Review. The monthly journal was first published in February 1913 and had 
strong links with two early Muslim organisations in England; the Liverpool Mosque 
and Muslim Institute in Liverpool established by Syaikh Abdullah Quiliam in 1891, 
and Woking Mosque, established in 1889 by Hungarian orientalist, Dr. Leitner who 
settled in Britain after his retirement.49  
 
Woking Mosque published a monthly Islamic Review while the Liverpool 
Mosque, also well-known as The Medina House, published its weekly newsletter, 
The Crescent. Apart from this publication, The Medina House was a home for 
more than 20 orphans as well as a hub for religious and social activities for all 
classes and ages50.   The questions are: how do these two organisations relate to 
the history of Islam and Muslims in Scotland, and how do they relate to Muslim 
piety that is the centre of this study?     
 
To answer these questions, I briefly looked at the individual roles of 
Scottish Muslim converts, their piety activities and their connection with the 
organisations in England despite living in Scotland. Among those Scottish Muslims 
are Lady Evelyn Cobbold (1867-1963) of Glencarran, John Parkinson (1874-1918) 
of Ayr, Kilwinning, Jessina Davidson of Edinburgh and David Cowan of Dundee.  
 
Female Muslim Converts of Scottish Origin 
 
 ‘I am often asked when and why I became a Moslem. I can only 
reply that I do not know the precise moment when the truth of Islam 
dawned on me. It seems that I have always been a Moslem.’51 
 
Evelyn Cobbold is often hailed as the first ‘Englishwoman’ from the UK to 
perform the pilgrimage in Makkah, the holiest city for Muslims52. Indeed, she was 
born in Edinburgh on 17 July 1867, the eldest daughter of the Earl and Countess 
of Dunmore. Her father was a famous Scottish explorer and her mother was an 
aristocrat from Leicester. After her marriage to John Cobbold, Evelyn settled in 
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Suffolk, Holy-Wells.53 Her piety movement came through public participation in 
Islamic events and gatherings. She attended the crowds as a speaker, host and 
contributor. Cobbold did not show her Muslim identity through her clothing; her 
strong faith was recognised through her actions and thoughts. However, during 
one of her trips to Makkah, Cobbold wore a Muslim dress that covered her whole 
body including her face54. After her pilgrimage, Cobbold was given the honour of 
talking about her piety journey and her love for Prophet Muhammad. She gave a 
speech entitled The Moral Aspect of Life of the Holy Prophet Muhammad in a 
Mawlid celebration (Prophet Muhammad’s birthday celebration)55. 
 
Remarkably, Cobbold expressed her Islamic piety through her writing. In 
1889, just before leaving Cairo for Scotland, she wrote a poem, which I argue, is 
crucial evidence of her faith and piety. Perhaps it relates to her strong commitment 
to Islam. The 120-year-old poem ‘vividly expresses Evelyn’s affinity with the Arab 
East and her yearning for religious experience’.56 
 
In 1934, she published her documented piety journey, Pilgrimage to 
Mecca. It was republished in 2008 with additional notes about her background. In 
the introduction, she stated that she was ‘a little Moslem at heart’, ‘learnt to speak 
Arabic’, ‘visit the Mosques with my Algerian friends’57. She also wrote that she had 
unconsciously been Muslim since youth. When the Pope asked about her religion 
during her visit to Rome, she called herself a Muslim. Surprised by her words, 
Cobbold spent a lot of time trying to recollect her past and read about Islam.58  
 
A dynamic Muslim woman, Cobbold was seen as ‘an Anglo-Scottish 
aristocrat, mother, landowner, deer-stalker, gardener, traveller, writer, socialite, 
Arabic speaker and Muslim’59. Her death was announced in the press including 
Aberdeen Daily Press and Journal with the headline ‘Moslem Burial on Lonely 
Highland Hillside, Lady Cobbold was Mecca Pilgrim’ on 1 February, 1963. She 
was buried at her estate, Glencarron, a Scottish highland.60. A flat slab was placed 
on her grave which inscribed the translation of verse 35 of Surah al-Nur (Light) as 
she wished. 
 
Another notable Scottish Muslim woman is Jessina Davidson from 
Edinburgh. She declared her testimonial of faith in The Islamic Review, June 1926 
in writing: ‘I feel happy to embrace the true, simple, sincere and natural faith of 
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Islam’, ‘it is free from dogma’, and ‘there is no intercession in it’61. She further 
wrote that Islam for her was ‘broadmindedness and elasticity with simple 
principles’ and that all of these criteria appealed to her reason.62 According to the 
statutory register of marriages, Davidson married a Muslim named Abul Qayyoum 
Khan in 1927, a year after she converted to Islam. Unfortunately, further 
knowledge about her is unattainable except for her writings on Islam published by 
the Islamic Review.   
 
Despite the sparse information about female Muslim converts in Scotland 
in the past, the stories of these two figures are crucial as they portray dynamic 
gender roles within a small group of Muslim converts in Scotland. Their piety 
contributions can be acknowledged through their strong expressions of faith, 
writings, collective actions and participation, which I found similar to the Muslim 
women converts I met in the halaqah and other piety activities across Scotland 
during my field trips.   
 
Male Muslim Converts of Scottish Origin 
 
As I have introduced the female converts briefly, I now turn to male Muslim 
converts. I included their history as part of Islamic history in Scotland as they have 
shown interesting contributions to the country’s piety movement. During the course 
of my fieldwork, I also noticed the contributions made by contemporary Muslim 
converts in the cultivation of Muslim piety. Like the previous section, this section 
does not aim to provide thorough details of their lives but will briefly highlight their 
backgrounds and contributions.  
 
Maan (2008) notes that John Parkinson (1874-1918) was a Scottish and 
converted to Islam in 1901.63 In actuality, Parkinson was Irish but Scottish by birth. 
Both of his parents were Irish and he was born in Ayr, Kilwinning, Scotland in 
1874.64 I argue that Parkinson converted to Islam earlier than the year mentioned 
by Maan. My point is based on the notes he wrote about Quiliam’s visit to Glasgow 
in 1893 which indicated that he followed him closely since then. Thus, he probably 
converted to Islam at the end of the 1890s.65 Parkinson was a poet, philosopher 
and writer. He composed many Islamic poems and writings including poems about 
Salahuddin al-Ayubi, Zengi (Zanki) and the Sons of Islam.66 If Cobbold participated 
dynamically in piety activities organised by the Woking Mosque, Parkinson had a 
strong attachment to the Liverpool Muslim Institute. His writings and participations 
can show the presence of strong link between Islam in England and Scotland.  
 
Born in 1915 in Dundee, David Cowan was very young when he applied for 
a place at al-Azhar University in Cairo. If Cobbold became the first Muslim in the 
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whole of the UK to perform the pilgrimage, then Cowan, who is also Scottish, 
made another outstanding record as the first Muslim from the UK to enrol at al-
Azhar University. After completing his studies, Cowan taught Arabic at the School 
of Oriental and African Studies and served as an imam at a mosque in London67. 
Apart from Parkinson and Cowan, there are other male Muslim converts of 
Scottish origin including Sir Abdullah Archibald Hamilton (1876-1939) and his wife 
Miriam who came from English and Scottish royal families68, James Dickie Yaqub 
Zaki (b.1944) from Greenock and Ian Dallas or Shaykh Abdul Qadir as-Sufi al-
Murabit (b.1930) from Ayr69. 
 
                                              
            Figure 5:  Evelyn Zainab Cobbold.                                   Figure 6: John 
Yahya Parkinson. 
                                             
           Figure 7: Jessina Davidson.                                     Figure 8: Sir A 
Hamilton and his wife. 
 
Conversion to Islam (Source of pictures The Islamic Review) 
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Conclusion 
 
In the Introduction, I highlighted the study of Islam and Muslims in the West 
as a global religious tradition which has become an increasingly popular topic of 
interest since the 1990s. The growth of the Western Muslim population and global 
events related to Muslims has raised the level of interest of scholars to study Islam 
in the West significantly.  
 
This paper particularly attempted to fill some of the gaps left in the previous 
studies which obvously made no analytical distinctions between Asians as an 
ethnic group and Muslims, instead describing their religions quite generally. 
Although many Asians living in the West are Muslims, not all Muslims are Asians. 
In fact, there are also Muslims from other backgrounds, including Scottish Muslims 
and those who originated from Southeast Asia. All of them are part of Scotland’s 
population.  
 
This paper has explored new areas and provided an additional discussion 
of the subject. It has covered a long historical period and broadly selected some 
aspects that related to the growing European Muslim communities. In the absence 
of familiar historical milestones, I explored the history of Islam in Scotland through 
several steps. Ancient coins inscribed with Islamic testimonials of faith and minted 
in the year 899 or 900 were found buried at the Isle of Skye in the Viking era. 
These coins along with other historical artefacts mentioned have to be regarded as 
a valuable part of the Scottish-Muslim heritage that may open many doors for new 
researches in the future.  
 
Other findings in this study have broadly confirmed evidence from other 
studies. There is evidence of the settlement of Muslim families across Scotland in 
the 1800s and 1900s that contribute to the knowledge. This paper also highlighted 
conversion to Islam among ingenious people and briefly included an exploration of 
how they lived and participated in the piety movement during their time. Clearly, by 
bringing those evidences, this paper attempted to prove that Islam and Muslims 
are not recent in Scottish soil.  
 
Obliquely, I have shown that Islam in the West is a topic of research that 
has piqued the interest of European and American researchers. However, it is also 
a potential field of study for researchers from the East who wish to pursue a career 
in occidental studies and other related fields. The author also realises that further 
studies on this subject need to be addressed and conducted in the future as these 
limited pages could not reveal everything.   
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Islamic Da’wah In Minority Muslim Countries: A Case Study On Japan 
And Korea 
 Fauziah Fathil* 
Fathiah Fathil**  
 
Abstract 
 
Little has so far been discussed or written on Islam and Muslims 
in Japan, even less so on Islam and Muslims in Korea. This is in 
marked contrast to nearby China, which, though is also a 
Muslim minority country attracted a wide attention from scholars 
of either Muslim or non-Muslim world. The reason is clear, that 
is, unlike China which consists of a sizeable number of 
Muslims, Muslim communities in both Japan and Korea is 
exceedingly small. This paper attempts to provide the much 
lacking information on the spread and development of Islam in 
these two countries, hoping that future research on the topic will 
be pursued by others in acquainting ourselves with fellow 
Muslims in Japan and Korea. To begin with, the paper will 
analyze the coming of Islam, the means through which 
Islamization process took place, and the establishment of 
Muslim communities in Japan and Korea. Special attention will 
then be given to the factors which contributed to Islamic da’wah 
in both countries including the role of Muslim da’i, foreign and 
local, Muslim organizations, etc. Equally important to discuss is 
the contribution of overseas Muslim individuals, Muslim 
countries and international Islamic organizations in facilitating 
the da’wah movement in Japan and Korea. Next, the 
challenges and problems faced by the da’wah movement will be 
examined as they might explain the reasons for the minute 
number of Muslim population and the slow progress of Islamic 
da’wah in the countries. This is crucial since necessary actions 
can then be taken or solutions be sought to ensure smooth 
progress of da’wah activities in Japan and Korea. Finally, the 
prospects of Islamic da’wah will be discussed together with the 
reactions of the Japanese and Korean government towards 
Islam and Muslim population in the countries. In doing so, the 
impacts and outcomes of decades of da’wah in Japan and 
Korea can be assessed and this could also provide impetus for 
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Muslims to find ways in promoting Islam further in these two 
East Asian nations.  
Keywords: Da’wah, Japan, Korea, Islam, Muslim 
Introduction 
 
Being the easternmost nation in the world does not prevent Japan from being 
widely known to others, especially in the realm of technology and economic 
progress. Yet, the same thing cannot be said with regard to Islam in Japan. Very 
little is known about the history of Islam in Japan and what is more, the little 
available information until present is either scattered or inconclusive.  
 
The current statistic on the national population of Japan stands at 
126,475,664 (July 2011 est.). Out of this number, the exact percentage of Muslim 
community in Japan is uncertain, for several reasons. To begin with, in Japan, the 
government simply does not keep any records or statistics on the number of 
Muslims in the country. Unlike in many other countries, religion is not considered 
as an important demographic factor. It is deemed as a matter of individual‟s choice 
and religious freedom. No surveys done, nor people ever required to disclose their 
religious conviction in dealing with government agencies.  Accordingly, the given 
total number of Muslims varies, ranging from 70,000 to 250,000 of the total 
population of Japan. The majority of estimates, however, of the Muslim population 
have been put at around 100,000 which include both ethnic Japanese Muslims 
and foreign Muslims residing in the country. That mentioned, there is, however, no 
conclusive or reliable data on the number of ethnic or local Japanese Muslims. 
The estimates range from as low as 1,000 up to as high as 10,000. One view 
states that 90% of Muslims in Japan are foreign nationals and only about 10% are 
locals, but still, it is just another assumption.  
 
Having mentioned the various estimates, the Muslim community itself is 
extremely small that is about 0.08% in proportion to the Japanese national 
population of more than 120 million In comparison to Shintoism and Buddhism 
whose followers constitute 83.9% and 71.4% respectively (many people in Japan 
belong to both Shintoism and Buddhism) of the national population of the country, 
Islam is a minority religion with its total number of follower even less than that of 
Christianity (an estimated of 2% of the total population of Japan practice 
Christianity). It is also important to note that foreign Muslims coming from countries 
like Bangladesh, Pakistan, Turkey and Indonesia constitute the majority of the 
Muslims in Japan while the ethnic Japanese Muslims form the minority. Having 
migrated to Japan in the 1980s and 1990s, these foreign Muslims consist of mainly 
factory and construction workers, businessmen and students, living primarily in 
major urban centers such as Hiroshima, Kyoto, Nagoya, Osaka and Tokyo.  
  
As for Korea, first and foremost, it is important to point out here that the 
study only concentrates on Islam and Islamic da‟wah in South Korea. The reason 
being information on Islam or Muslims in the other half of Korea, namely North 
Korea is almost non-existent. It is believed that there is no significant presence of 
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Islam in the country nor are other religions such as Buddhism or Confucianism 
being widely practiced in North Korea due to the communist nature of the North 
Korean government. On the other hand, South Korea allows religious activities and 
with the availability of sources of Islam in the country, limited though they may be, 
renders the study of Islam and Islamic da‟wah in South Korea feasible. Yet, in the 
following discussions, the word „Korea‟ and „South Korea‟ will be used 
interchangeably as it is easily understood that Islam in Korea means Islam in 
South Korea given the non-existence of autonomous religious activities in North 
Korea.  
 
As with Japan, South Korea is particularly noted for its excellent economic 
growth and very little is known about minority religions practiced by its people 
including Islam. Similarly, the data on Muslims in the country as those Muslims in 
Japan is varied. Various estimates are given on the number of Muslims in South 
Korea, ranging from as low as 100,000 to as high as 250,000 out of the total 
population of around 48,754,657 (July 2011 est.). The majority, however, puts the 
Muslim population in Korea at around 120,000 – 130,000. Out of the total Muslim 
population, the local Koreans according to some sources constitute up to 30,000 to 
45,000. The rest are Muslims from Pakistan, Bangladesh, Iran, Iraq, Saudi Arabia, 
Malaysia, Indonesia and other Muslim countries who migrated as workers in the 
country or students during the 1990s and 2000s. However, unlike Japan where 
local belief Shintoism and Buddhism dominated the country, the followers of 
Buddhism form only 23.2% of the total population of South Korea, and of the rest 
26.3% practising Christianity, 49.3 % atheists or free thinkers and the followers of 
other beliefs about 1%.1 Muslim community in South Korea is thus, a minority, that 
it constitutes about 0.25% (based on the majority estimate) of the South Korean 
general population. Like their fellow Muslims in Japan, the Muslims in South Korea 
are heavily concentrated in urban centers particularly in the capital Seoul area. 
 
The Coming of Islam to Japan  
 
Compared to many other countries in Asia and Africa or even Europe, the 
presence of Islam in Japan is quite recent, that is over one hundred years ago. A 
substantial contact with Islam mainly took place following an increasing interest 
shown by Ottoman Turks in the country in the last decades of the nineteenth 
century. Yet, this is one view. There are many other theories as to the first 
encounter between Islam and the people of Japan. As with the actual number of 
Muslims in Japan, the absence of records gets in the way of presenting the true 
picture of what happened in the course of Islam getting a foothold in the country.  
 
As for the period before 1868 (the starting year of Meiji era in Japan), there 
are no historical traces of any contact between Islam and Japan. This is despite a 
claim that there had been some isolated contacts following the arrival of some 
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respectively, 1% other faiths, and the rests are free thinkers or atheists.   
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Muslims in Nagasaki even before the opening of the country to foreigners. More 
claims, however, relate to the events during the Meiji era (1868-1912). Following 
the opening of the country in 1853, Western traders started to come to Japan for 
trade, and it was through this means, namely trade, that Islam is said to have 
reached the country. As the foreign traders settled in Japanese port cities such as 
Yokohama, Nagasaki, Kobe, Osaka and Niigata, Western knowledge began to 
infiltrate into Japan. In the late 1870s, the Japanese started to learn about Islam 
and the life of Prophet Muhammad s.a.w. through the Western books available to 
them. Nevertheless, at this stage, no serious study of Islam was embarked on as 
the locals viewed Islam as part of the history of world cultures or Western religious 
thought. There is also a claim that there had lived in Tokyo, Yokohama and Kobe 
at that time a number of Indian Muslim merchants who formed the first small 
Muslim community in Japan, and that it was through them that the people of Japan 
obtained the first glimpse of Islam. Moreover, there is a view which suggests that 
the first Muslims who made contacts with the Japanese were Malay sailors who 
served on board British and Dutch ships. While this is probable given the fact that 
Malay states and Indonesia at that time were under British and Dutch rule, there is 
simply no evidence to support such a view.   
 
While many writings tend to concentrate on the nineteenth century events, 
there is however, a view that contacts between Japan and Muslims through trade 
had occurred as early as eighth century A.D. The contacts were made through the 
famous Silk Route which linked Middle East, Central Asia and East Asia. This is 
based on the existence of a set of collections of objects obtained from Persia and 
Middle East which belonged to Emperor Shomu who ruled Japan from 724 – 749.  
Apart from the acquisition of objects from such places, it is also argued the Silk 
Route also led to the influence of Islam on Japanese Buddhism which was 
practiced during the latter part of Heian period (1185-1333) and the Kamakura 
period (1185-1333).2 Interestingly, though it is difficult to substantiate this view, 
these periods of religious reform in Japan corresponded to the peak of trade 
relations through the Silk Route between the Abbasid Caliphate and the Far East.3  
 
Apart from trade, Islam had also reached Japan through diplomatic 
relations with Muslim countries. The first substantial contact, which is proven by 
documents, followed the establishment of diplomatic relations between Japan and 
Ottoman Caliphate in the late nineteenth century. Being the only countries in Asia 
which remained independent and free from colonial rule at that time, both Japan 
and Ottoman were under increasing Western pressure. Consequently they started 
to exchange official visits. Despite the misfortune which had befallen onto a 
Turkish mission on its way home4 in 1890, positive outcomes emerged out of the 
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Compared to the previous Buddhism, new concepts were introduced such as the 
concepts of Hell and Paradise, which are very similar to those of Islam. 
3
Siddiqi, Muhammad Abdur Rahman (2008), Islam Shines in Japan: Perspectives and 
Prospects, Kuala Lumpur: A. S. Nordeen, p. ix. 
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In 1890, Sultan Abdul Hamid II (reigned 1876-1909) dispatched a naval vessel called 
“Ertugrul” which carried more than six-hundred officers and soldiers led by Admiral Uthman 
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incident, much to the favour of the future of Islam in Japan. The most notable is 
the sympathy shown by the government and people of Japan towards Muslims in 
Ottoman Turkey in particular and Muslim Turks in general. Not only did the 
Japanese government build a memorial to commemorate the victims of the tragic 
incident, but also as revealed in recent studies, there were a few Japanese who 
went to Istanbul to hand over donations raised in Japan to the Ottoman authorities, 
and they consequently embraced Islam. Another significant impact is that it 
contributed to the later Japanese sympathetic attitude towards Turkish population 
in the early twentieth century, i.e., in the aftermath of Bolshevik Revolution. The 
Russian expansionism in Central Asia which followed the Bolshevik Revolution 
coupled with socialist ideology of the new Russian regime, had forced many 
Muslim Turks to leave their homes and migrate to Japan. The government of 
Japan gave asylum to several hundreds of Turks included Turkomans, Uzbeks, 
Tadjiks, Kirghizs and Kazakhs. Here, the Japanese policy was not driven by sheer 
sympathy towards the Turks alone, since in the Turks they saw a potential ally 
against their old enemy, Russia. Consequently, a significant Muslim community 
was established and Islam started to spread considerably in Japan.  Apart from the 
Turks, there were also some Egyptians who came and settled in Japan. Unlike the 
Turks who came for survival reason, the Egyptians, who were mostly military 
officers, had volunteered to serve in the Japanese Imperial Army as they were 
impressed by the Japanese victory in the Russo-Japanese war (1904-05). Some 
of them returned back to Egypt, but some others remained and married Japanese 
women.  
 
It is important to point out here that the coming of Islam in Japan is not a 
one-way process that it is merely a result of an external influence from outside of 
Japan. There were also serious efforts made the Japanese people to explore the 
religion. Yet, such efforts were not only of a later period, i.e., during the Second 
World War, but also with a specific strategic agenda. With the establishment of the 
Japanese empire in 1941, the military government of Japan had set out on the 
quest for necessary knowledge about Islam so that they would be able to 
effectively rule over Muslim communities in China and Southeast Asia. Thus, 
official organizations and research centers were formed and over a hundred of 
books and journals published on Islam and Muslim world with the aim not to 
propagate Islam but solely to facilitate the running of the Japanese administration 
in the occupied areas. Apart from these government-controlled organizations, 
there were also non-governmental associations formed during the period which 
showed their concern of the fate of Muslims living under Western colonial rule.5 
Sharing the same anti-West sentiment with Muslims in other parts of the world, 
Japanese intellectuals formed academic links with their counterparts in the Muslim 
                                                                                                                                                                 
Pasha to Japan to acknowledge the visit made by Japanese Prince Akihito Komatsu to 
Istanbul several years earlier. The vessel was capsized in a storm along the coast of 
Wakayama Prefecture drowning 540 people. 
5
One such organization was Greater Japan Muslim League (Dai Nihon Kaikyō Kyōkai) 
founded in 1930. It was the first official Muslim organization established in Japan. 
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countries and had intellectual exchanges and visits between them.6 However, as 
most of these organizations and centers were founded on the basis of anti-West, 
with the end of the war and the defeat of Japan to Allied Powers in 1945, they 
quickly faded away. Whatever that remained were either dissolved or banned by 
SCAP (Supreme Commander for the Allied Powers) during its occupation of Japan 
(1945-52) as they were seen as instruments of Japanese military campaign. With 
the end of Occupation rule in 1952, unhindered by any foreign control, there 
emerged a number of Muslim organizations in Japan, few of which were very 
active in da‟wah activities.  
 
In the 1970s, there was a widespread inclination in Japan to look up to the 
Muslim World, which consequently led to the increasing number of Japanese 
Muslim converts in Japan. This trend known as “Islamic Boom” followed the 
outbreak of the “Oil Crisis” in 1973. The importance of oil and Arab countries as 
primary oil-producing countries to Japan were acknowledged and so, much 
publicity was given to Islam and the Muslim World. As the people began to know 
more about Islam, many Japanese converted to Islam. While there were sincere 
Muslim converts among them, there were also those who converted out of 
admiration or just to keep up with what was viewed at that time as fashionable 
trend. With the end of the “Oil Crisis”, many of the insincere Muslim converts 
abandoned their belief for a new one.7 In the decade of 1980s, there were more 
positive signs of Islam getting a foothold in Japan. This followed the migration to 
Japan thousands of Asian workers from Pakistan, Bangladesh, Iran, Indonesia and 
Malaysia who responded to the problem of labour shortage in Japan. Having 
worked mainly in small businesses or factories at first, by the 1990s, some 
managed to obtain legal residence in Japan by marrying Japanese women. In the 
1990s, many students from Muslim countries enrolled in Japanese colleges and 
universities with some of them finding jobs in Japan and staying in the country 
after graduation. 
 
The Coming of Islam to Korea 
 
If substantial contact between Islam and Japan started over one hundred 
years ago, i.e., following the diplomatic relations between the Japanese and 
Ottomans, Korean experience of Islam was relatively new. It started over fifty 
years ago when a war broke out in the korean peninsula known as the Korean War 
(1950-53). Yet, to say Islam was totally unknown to Koreans before the event 
would be inaccurate. They are a few views which are worthy to mention here with 
regard to the early coming of Islam to Korea. The earliest contact between 
Koreans and Muslims is said to have taken place in the seventh century A.D. 
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Some of them were nationalistic organizations like Ajia Gikai Society, which called for co-
operation between Japanese and Muslims against Western colonialism. 
7
Fascinatingly, the same inclination was shown by the Japanese during the early 
modernization of the country during the Meiji period. As the government and the people at 
that time highly viewed everything to do with the West, there was a proposal made by Meiji 
leaders to have all the people of Japan converted to Christianity in the name of progress. 
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through trade. According to this view, Arab and Persian traders had travelled from 
the Middle East to China and later established contact with the ancient Korean 
kingdom of Silla (668-936 A.D.) Another view, however, states that real contact 
with Silla was not made until two centuries later, that is in ninth century A.D. From 
either view, it can be deduced that trade factor is one commonality that 
characterized the early contacts between Islam with both Japan and Korea. When 
Huang-ch‟ao Rebellion occurred in 879 A.D. in China, some Muslim traders might 
have also migrated to Korea to save their lives, thus, making direct contact and 
made Islam known to the Koreans.8 Similar to Islam in Japan, it is difficult to 
assess the impact of these early contacts on the local population. Given the lack of 
records on Muslim community in Korea during the early period, the impact of Islam 
can be said, was minimal. There is no solid evidence to suggest that the early 
Arabs or Persians resided permanently in Korea in large number or involved in the 
spreading of Islam vigorously during this period.  
 
More positive developments for the future of Islam in Korea took place in 
the twentieth century with Muslim Turks at the forefront of the proselytising 
process. Having been assigned by the United Nations to provide military forces 
and other assistance to Republic of Korea (South Korea) during the Korean War 
alongside other forces from 15 different countries, the Turkish army through their 
da‟wah activities had attracted some local Koreans to embrace Islam. The first 
mosque in South Korea was in fact, built during the presence of the Turkish army 
in the country. Since then, the Muslim population has been steadily increasing. 
After the Turkish troops left Korea, Islam continued to be spread by Turkish 
soldiers who chose to remain or stay in the country.9 However, it is erroneous to 
presume that this was the first contact between the Turks and Koreans. Earlier, 
some Turkish Muslims from Central Asia particularly of Uyghur origin reached 
Korea during the rule of Koryo dynasty (1270-1368). Some had permanently 
settled and formed their own Muslim community in the peninsula. Unfortunately, 
due to a decree against foreign cultures issued during the reign of Chosun dynasty 
(1392-1910), the Muslims began to assimilate local culture and customs, 
eventually abandoning their own.10 The Turks reached the Korean peninsula for 
the second time in considerable number in the 1920s following the Russian 
expansionism in Central Asia. Attempted to escape from Russian rule, some Turks 
fled to Korea and some went further and reached Japan. Despite these early 
contacts between the Koreans and Muslim Turks, it is widely accepted that it was 
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The Huang-ch‟ao Rebellion was an anti-foreign movement in China in which many 
thousands of Arabs, Jews, Christians and other foreigners were killed, particulalry at 
Canton. Hee-Soo Lee (1997), The Advent of Islam in Korea: A Historical Account, Istanbul: 
Research Centre for Islamic History, Art and Culture, p. 8.  
9
4500 Turkish soldiers arrived in October 1950, and some continued to remain in Korea for 
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Force for Peace‟. See Yoon Kyung Sun (1972), Islam in Korea, University Microfilms 
International, Michigan, pp. 45-47. 
10
The Royal decree enacted by the Chosun ruler in 1427 A.D. prohibited the performance 
of Islamic religious practices and the wearing of traditional dress and headgear. 
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not until the outbreak of the Korean War that the influence of Islam was strongly 
felt which resulted in the religion being slowly re-introduced and getting a foothold 
in Korea.  
 
 In relation to twentieth century events, it is worthy to mention that Islam is 
also said to have spread in Korea through contacts between Koreans and Muslims 
in Manchuria. It is estimated that at least 1 million Koreans went to live in 
Manchuria between 18905 – 1928 for political and economic reasons. It was in 
Manchuria that some Koreans converted to Islam after having established contacts 
with Muslim people in the region.11    
As with Islam in Japan, the economic boom in the Middle East in 1970s 
plus the improved commercial relations between Korea and Arab or Muslim 
countries had resulted in more Koreans embracing Islam. Seizing the opportunity 
of the "Boom of Middle East" as it was called in Korea, many Koreans went to the 
Middle Eastern countries for economic reasons to work as foreign workers. As 
they developed contacts with local Muslims of the Arab countries, some of the 
Koreans converted to Islam. Furthermore, the coming of Muslim workers and 
students in the 1990s and 2000s from other Muslim countries such as Pakistan, 
Bangladesh, Iran, Iraq, Malaysia, Indonesia, etc, further contributed to the spread 
of Islam in Korea. Like in Japan, some of these foreign-born Muslims resolved to 
stay permanently in Korea, thus, led to the steady growth of Islam and Muslims in 
the country. 
 
Islamic Da’wah: Definition, Concept and Methodology 
 
Before we continue with Islamic da‟wah in Japan and Korea, it is relevant 
to bring to light the definition, concept and methodology of Islamic da‟wah. The 
explanations, however, will be brief as the paper seeks to present the process of 
Islamic da‟wah in the two countries without going into in-depth discussion on the 
term da‟wah itself. Literally, da‟wah is from an Arabic word which means to call 
upon or invite towards something. The word implies one‟s effort and commitment 
in achieving the desired goal and thus, connotes in Islam the elements of jihad and 
„amal. Furthermore, in Islam, da‟wah is a specific concept as it is made obligatory12 
upon each Muslim who is qualified to carry out the da‟wah to other people 
whenever appropriate in various forms and ways. 
  
In principle, da‟wah is to be done without coercion since Islam emphasizes 
no force in the matters of belief or religion. It should be carried in an apt manner 
considering the time, place and people to whom Islam is introduced either through 
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 Around 1900 A.D. local Muslims in Manchuria, according to one view, numbered several 
hundred thousand. Many Koreans fled to Manchuria as political refugees during Japanese 
occupation of Korea. Yoon Kyung Sun (1972), Islam in Korea, Michigan: University 
Microfilms International, pp. 34, 37-38. 
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There are many verses in the Quran which enjoined Muslims to perform da‟wah, for 
instance see surah al-hajj: verse 67 where Allah says, “and call to your Lord; most surely 
you are on a right way....”  
91 
 
speech, writing or any other suitable means. There are three ways, which 
according to ahlul tafsir describe effective da‟wah namely, through wisdom or 
hikmah, good advice or mau`izah hasanah and proper dialog or debate. This is 
based on Allah‟s saying in surah al-Nahl: verse 125.13 Looking at the da‟wah 
process in both Japan and Korea, one will find that it was done in line with the 
above methods of Islamic da‟wah. For that reason, no negative repercussions had 
so far resulted from the da‟wah activities in the two countries despite Islam being 
minority religion and Muslims in these countries being minority group. The 
following discussions will highlight readers on the means through the da‟wah was 
carried out and other related aspects of da‟wah in the two countries, Japan and 
Korea.  
Islamic Da’wah in Japan and Korea 
 
In doing da‟wah in Japan and Korea, the role of foreign Muslim 
missionaries or da‟i is indispensable. Coming from countries like India, Pakistan, 
Russia, Egypt, Saudi Arabia, etc, the da‟i gave Islamic lectures and called the local 
Japanese and Koreans towards Islam. Their intention was clear, that is to 
propagate Islam and perform da‟wah. In the case of Japan, da‟wah activities by 
foreign Muslim da‟i started after the end of the Russo-Japanese War (1904-05) 
amidst news that the Japanese showed an interest in Islam. Among the early da‟i 
included Sur Faraz Hussein and Muhammad Barakatullah from India and Abdur-
Rasheed Ibrahim from Russia. Of the later group who came in the ensuing 
decades of 1930s – 1970s included Turkish preacher from Central Asia Abdul 
Hayy Qurban Ali, Alimullaah Siddiqi from India, Sheikh Abdullah Togai from Al-
Azhar University Egypt, and Abdur-Rasheed Arshad and Sayed Jameel from 
Pakistan. Apart from calling the people to Islam, the da‟i also involved in publishing 
Islamic reading materials such as magazines to spread the message of Islam to 
the people. One of the earliest Islamic magazines is „Islamic Fraternity‟ issued by 
Muhammad Barakatullah for the period of three years from 1910-13 and „Yapan 
Makhbari‟ in a Tatar or Turkish language by Abdul Hayy Qurban Ali.14 They also 
contributed in the establishment of early mosques in Japan such as in the capital 
Tokyo, having established good contacts with the Japanese government and 
succeeded in getting donations from Muslim community from inside and outside of 
Japan. Similar setting can be witnessed in Korea whereby in the early stage of the 
spread of Islam da‟i from foreign Muslim countries had greatly involved in the 
da‟wah process in the country. The most notable were Imam Abdulgafur 
Karaismailoglu, Imam Zubeyir Koch and Imam Abdul Rahman who were assigned 
to the Turkish army during the Korean War, Al-Fathil Maulana Syed Mohammed 
Jamil and Dr. Mohammed Iliyas from Pakistan in the 1960s. Other da‟i included 
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 The verse reads, “Call to the way of your Lord with wisdom and goodly exhortation, and 
have disputations with them in the best manner.” Abd Halim Ramli (2002), “Konsep 
Dakwah” in Mohd Nor Mamat, (ed), et.al,“Insan dan Manhaj Ketuhanan 1. Selangor: Pusat 
Pendidikan Islam UiTM, pp. 312-315. 
14
Salih Mahdi Samarrai (2009), article entitled “Islam in Japan: History, Spread and 
Institutions in the Country”, Tokyo, pp. 3 – 9 in http://islamcenter.or.jp. 
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Muhibul Haq Arif and Fazlul Qadir Siddiqui from Libya who came to Korea in the 
1970s. 
 
In addition to foreign Muslim da‟i, acknowledgment and credit should be 
rendered to local Muslim da‟i without whose efforts the former might encounter 
greater challenge in doing da‟wah in Japan and Korea. Committed to disseminate 
Islam to their fellow Japanese and Koreans the local Muslim da‟i actively involved 
in the da‟wah activities, giving Islamic talks and seminars, setting up Muslim 
organizations and societies, and organizing various activities for Muslim 
community. Among the prominent Japanese Muslims who involved in such works 
are like Mustafa Komura, Umar Mita, Umar Yamaoka, Abdul-Muneer Watanabe, 
Sadiq Imaizumi and Umar Yukiba.15 In Korea, having inspired by the da‟wah work 
of Turkish Imam Abdulgafur Karaismailoglu, Muhammad Yoon Doo-Young, Umar 
Kim Jin-kyu and Abdullah Kim Yu-do undertook the preaching of Islam to their 
fellow Koreans. Other notable Korean Muslim da‟i included Kim Myung Hwan and 
Abdullah Jun Deuk Lin. 
The existence of various Muslim organizations and societies also facilitated 
Islamic da‟wah in Japan and Korea. Having received recognition from local 
authorities, the organizations carry out the da‟wah openly or publicly. Some were 
founded by overseas Muslim da‟i or scholars and others by local Muslim leaders. 
The most prominent organizations are Japan Muslim Association16 and Islamic 
Center Japan (ICJ)17 in Japan and Korea Muslim Federation (KMF)18 in Korea. 
They are centered in the capital Tokyo and Seoul respectively. The main da'wah 
activities of these organizations consist of undertaking translation of Quran, 
publication of Islamic reading materials, organizing regular Islamic seminars and 
conferences for non-Muslims, offering Arabic classes, conducting Islamic circles or 
halaqah, providing Islamic education or lessons to Muslim children, arranging 
training programme for Muslim leaders and sending students to further studies on 
Islam in Muslim countries. They are also instrumental in acquiring donations from 
Muslim governments and agencies in building mosques and setting up Islamic 
schools and institutes. The KMF for one even went further by reaching out to 
Koreans who are working overseas especially in Muslim countries. For this 
purpose, the KMF established its branch and Islamic Centre which provide regular 
Islamic lecture and education to Koreans in Jeddah, Saudi Arabia (1978), Kuwait 
(1979) and Indonesia (1982). As a result, several thousands of Korean workers in 
these countries embraced Islam up to now. Apart from the leading Muslim 
organizations, there are other active Muslim societies such as those established 
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Other leading Japanese da‟i included Prof. Abdul-Kareem Saito, Dr. Umar Kawabata, 
Zakariya Nakayama, Ali Mori and Amin Yamamoto.  
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The association was established 1953. It was the first Muslim organization established in 
Japan. 
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Islamic Center Japan was founded in 1975 and the pioneer of Islamic da‟wah in Japan. 
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Previously known as the Korea Islamic Society, the KMF was founded as an Islamic 
da‟wah organization in 1965 and officially registered in 1967. Apart from doing da‟wah 
activities, it also oversees the Korean Muslim Students Association and the Korea Institute 
for Islamic Culture.  
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by Muslim students who studied in local universities19 and smaller societies 
founded at prefectural level.  
 
Equally important to highlight is the contributions by various foreign Muslim 
countries, international Islamic organizations and overseas Muslim individuals to 
the cause of Islam in Japan and Korea. Representatives of Muslim governments 
such as Malaysia, Saudi Arabia, Iran, Indonesia, Egypt and Turkey, international 
Islamic agencies and sincere Muslim individuals provided fund, Islamic 
publications, manpower, sponsorship to Korean Muslim students, etc to facilitate 
Islamic da‟wah in Japan and Korea. For instance, the government of Saudi Arabia 
in 1974 had despatched a group of da‟i to preach Islam in Japan. The first 
twentienth century mosque in South Korea built in 1976 was a result of the fund 
donated by Malaysian and other Muslim governments. In 2008, the government of 
Saudi Arabia provided a large fund which led to the establishment of the first 
Islamic school in South Korea.20 The money donated by foreign Muslim 
governments was also used to sponsor young Japanese or Korean Muslims to 
further their study on Islam at various institutions in Muslim countries. As for 
international Islamic agencies, Islamic Development Bank, Jeddah for example, 
had sponsored the enlargement of the Seoul Central Mosque and Islamic Centre, 
Korea. In Korea, several individual Muslim donors built mosques, making it easier 
for Muslims in the country to practice Islam and perform da‟wah.21 
 While the above points are the main factors facilitating the Islamic da‟wah 
in Japan and Korea, there is a more subtle way of how Islam touched the hearts of 
local population of the countries. Some Japanese and Koreans converted to Islam 
as a result of their personal contacts with individual Muslims who are practising 
Islam. Interestingly, the majority of those who converted due to such a contact are 
young men and women. In Japan, many local women married foreign Muslims 
men from countries like Pakistan, Bangladesh, Iran and Indonesia.22 As to what 
motivated these women to change their religion to Islam, while one may cast doubt 
on their intentions, many of the women confessed that they had been searching for 
a meaningful religion and they found the beauty of Islam through their association 
with practising Muslims. This reason seems to be the most valid as the life after 
conversion is not always easy as it requires many changes in nearly every aspect 
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Among the active associations in Korea are such as Korean Muslim Students 
Association, Muslim Students Association of Hankuk University of Foreign Studies and 
Muslim Students Association of Myong-Ji University. For more details on the last two 
associations and their activities, see Yoon Kyung Sun (1972), pp. 103 – 114. 
20
The school is known as Prince Sultan Bin Abdul Aziz Elementary School. Opened in 
2009, it accepts both Muslim and non-Muslim students. Sponsored by the Saudi 
government, the school offers national educational school curriculum as well as Arabic 
language and Islamic studies. 
21
They include Dr. Ali B. Fellagh from Libya who sponsored Fellagh Masjid at Busan and 
Abdul Aziz Al-Reeys who sponsored Gwanju Masjid. Je Dae Sik (1985), Gerakan Islam di 
Korea dan Indonesia pada Awal Abad ke Dua Puluh: Suatu Studi Historis, Yogyakarta: 
Dua Dimensi, p. 123. 
22
Japan Times, November 19, 1992 in http://japantimes.co.jp. 
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of life. Not only local Muslim convert have to perform religious duties as Muslims, 
but also to change their way of dressing, eating habit, etc. Worst still, some even 
have to experience alienation from family and friends because of their decision to 
embrace Islam. 
 
Challenges and Problems of Da’wah 
 
 In explaining the reason for the small number of Muslims in Japan and 
Korea, some people tend to point to the slow progress of da‟wah of Islam in these 
countries. Unlike in some other countries where the number of Muslim converts 
reached few thousands per year, the recorded number of new converts among the 
Japanese and Koreans is low, most likely about a few hundred per year.23  
 
 In looking at the challenges and problems facing the Islamic da‟wah in 
Japan and Korea, some factors are worthy of discussion. To begin with, the slow 
progress of Islam among the people in Japan and Korea is to a large extent 
caused by the people‟s ignorance of the religion. Even in the present day, a large 
proportion of Japanese and Koreans are ignorant of what Islam is. They know very 
little about Islam and whatever that they know of are either sketchy or misleading. 
This ignorance is more a result of their misunderstanding of Islam, lack of interests 
in getting to know Islam, lack of personal contacts with Muslims, limited or 
ineffective programs conducted by Muslim groups to acquaint non-Muslims with 
Islam and lack of Muslim da’i who are fluent in Japanese or Korean language.  
 
 The misunderstanding of Islam among the people of Japan and Korea 
today is mainly caused by inaccurate or distorted information conveyed in the 
printed and electronic media. Coming primarily from the West, the twisted 
information is meant to portray a bad image of Islam in the minds of people 
worldwide. As the majority of Japanese and Koreans have no direct experience 
with Muslims, their views on Islam and Muslims are therefore likely to be shaped 
by the media. Due to this, the stereotyped images of Islam as violent, intolerant, 
lack of freedom, involves rigid doctrines and a strange religion of underdeveloped 
countries, which characterized the views of non-Muslims in Japan and Korea in the 
1950s and 1960s continue to be held by many Japanese and Koreans of today.24 
Unfortunately, the September 11 attack and the subsequent policies especially of 
the Western governments which related to the war on terrorism have intensified 
these negative views of Islam and Muslims as a whole. If Islam is seen as a 
religion that propagates terrorism, the Muslims are suspiciously viewed as 
potential terrorists. All these developments coupled with constant media reports 
                                                          
23
It is recorded that Japanese converts who registered at the Islamic Center Japan is about 
eighty to one hundred every year. Combined with the conversions at other places 
throughout Japan, the number of Japanese Muslim converts can be said to be around a 
few hundred every year. 
24
This can be seen for instance, in some textbooks currently used in Japanese high 
schools which present Islam as a harsh religion moulded by the harsh environment of the 
Arabian deserts. 
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about Islamic terrorism caused fear and led the non-Muslims to distance 
themselves from Islam. For instance, the recent allegations that al-Qaeda and 
other radical Islamic groups have established a presence among the Muslim 
community in Japan, have further enhanced this fear and negative attitudes 
towards Islam and Muslims alike. Similarly, threats from certain Islamic groups 
including al-Qaeda to attack Japan for being a close ally of the United States and 
various explosive incidents in few other countries did not help to reduce these 
unwanted perceptions about Islam and Muslims. As the Japanese or Koreans hold 
to such negative views of Islam, consequently, they have little interest to get to 
know Islam.  
 
In addition, the ignorance of Islam among the local Japanese and Koreans 
can also be attributed to the lack of contacts with Muslim communities in the 
respective countries. While the immigrant Muslim workers constitute a large 
percentage of the Muslim community in both countries, they are mainly 
concentrated at major urban centers such as Hiroshima, Kyoto, Nagoya, Osaka 
and Tokyo in Japan or in case of Korea at Seoul, Gwangju, Pusan and Daegu. 
Having placed in such locations, very seldom they could conduct effective da’wah 
programs or activities involving non-Muslims who live in other parts of the 
countries. The small number of Muslim communities also made it difficult to 
organize activities involving the non-Muslims as effective programs require a great 
amount of resources and manpower. Furthermore, there is also a lack of contact 
between Japanese or Korean Muslims and their fellow countrymen who are non-
Muslims. Although they share the same language which provides an effective 
means of communication, many of the local Muslims chose to live nearby and to 
be closely connected with the already established foreign Muslim communities. 
While such a decision could be motivated by a sense of brotherhood between the 
local and foreign Muslims or for convenience, it led the non-Muslims to think of 
Islam as something foreign and thus, to be avoided or kept away from.  
 
A more direct factor which poses challenge to the Islamic da‟wah in Japan 
and Korea is a lack of Muslim da‟i especially among locals. Consequently, some 
foreign Muslims have to be brought in normally through personal contacts from 
countries like Pakistan, Bangladesh, Egypt, etc to become da‟i and imams at 
mosques and involve in the da‟wah activities. Having been brought up in their 
home countries, communication problem is thus, inevitable since many of the 
foreign-born da‟i are not fluent or have limited knowledge of Japanese or Korean 
language. Instead, the predominant languages of the foreign da’i and imams are 
Arabic, Urdu, Bengali and English. Not only are they handicapped in the local 
language but also with respect to the knowledge of local culture and customs. 
Furthermore, the majority of the da‟i and imams did not receive prior training as 
da‟i or imams. Hence, given all these shortcomings, the da‟wah to non-Muslim 
population has not always been very effective.  
 
Lack of fund to carry out activities and programs also caused problem in 
the efforts to spread Islamic da‟wah. Very often, the Muslim communities or 
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organizations in Japan and Korea have to seek for donations and contributions 
from overseas Muslims governments, agencies or Muslim communities to build the 
much needed facilities such as mosques and educational institutions. The 
mosques are particularly crucial in spreading da‟wah since these institutions 
served not only as places of worship but also information centres for those who 
wish to learn more about Islam. Reading and audio materials on Islam are given 
for free to those who visit the mosques. Despite the contributions by the Muslim 
governments and communities, the accumulated fund always falls short that some 
of the proposed projects to build mosques or Islamic schools sometimes have to 
be postponed until sufficient money could be obtained from other potential 
sources.  
 
 In addition, personal reasons related to local custom and culture also forms 
obstacle for Islamic da‟wah. Among the prospective Muslim converts, there is a 
fear of being isolated by their families and friends or discriminated at work if they 
converted to Islam. Such a feeling is primarily obvious among the Japanese since 
in Japan religion is part of the cherished national and traditional culture which 
needs to be maintained in order to avoid breakdown in the Japanese society. To 
most Japanese, abandoning religion is thus, seen as an act of selfishness on the 
part of the converts who place personal beliefs ahead of family or collective duties. 
Consequently, some Japanese converts have to face rejection by their families 
and alienation from friends as their conversion is seen as “un-Japanese” or an act 
of betrayal of Japanese customs and traditions, which form the Japanese identity. 
Apart from social ostracism by family and friends, conversion could also affect 
one‟s economic security or employment in government or private enterprise.25 
While the Korean people are less attached to their culture and tradition compared 
to the Japanese (as shown in the low percentage of Koreans who professed as 
adherents of traditional religion, i.e., Buddhism as opposed to Japanese), still, 
some Koreans who converted to Islam experienced alienation and rejection by 
their families and friends. Another problem which is applicable to both Japanese 
and Korean society are accustomed practices associated with local custom and 
culture which prospective converts may find difficult to let go such as drinking 
alcohol, eating pork, etc. Because of these reasons, some Japanese and Koreans 
chose not to convert to Islam despite their interest in the faith. 
 
 There is, however, one challenge which is peculiar to the da‟wah activity in 
Japan, namely, syncretism. The Japanese religious beliefs are generally 
associated with syncretism where they often mixed elements from different 
religions such as Shintoism, Buddhism and in some cases Christianity. The 
“tawhidic” concept of Islam which demands full exclusive belief in one God and the 
elaborated religious injunctions and principles to that effect are, thus, seen as too 
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Because of these difficulties, some Japanese Muslims are reluctant to profess and 
practice Islam in public. They behave like any other Japanese would do while keeping their 
faith to themselves and their families. Penn (2008), “Public Faces and Private Spaces: 
Islam in the Japanese Context”, Asia Policy, No. 5 in http://asiapolicy.nbr.org, p. 99. 
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rigid and difficult to adhere. This explains the large number of people in Japan who 
admitted to be adherents of Buddhism and Shintoism as compared to Korea where 
the Buddhists only constitutes about only 20% of its total population. Another point 
to mention which is also related to Korea is that, both the Japanese and Koreans 
are often described as having developed high materialistic tendencies in life, and 
to suit that inclination they adopted a relaxed and easygoing attitudes towards 
religion. Unlike Muslims, most Japanese and Koreans do not engage in daily 
religious practices or concern with broad philosophical questions regarding the 
meaning and purpose of life or the nature of existence. Instead they adopt a 
casual practice of religion and this is illustrated in some of their religious activities. 
For instance, during religious festivals, drinking is considered as both religious and 
social event. Neither do they consider discussions on religious issues and beliefs 
nor assertion of one‟s belief especially in public as necessary.  
 
Prospects of Islamic Da’wah 
 
As to the future of Islamic da‟wah in Japan and Korea, the prospect as a 
whole is promising. While some problems related to the da‟wah activities such as 
the fear of being isolated as encountered by new Muslim converts and the 
syncretism in the Japanese belief system will remain, some will subside and things 
will likely improve with time especially as the Muslim population slowly grows in 
number. Despite the small number of Muslim community in present Japan in 
Korea, it is encouraging to see that Islam is steadily growing and that many of the 
converts are young people. For instance, over 65% of the total local Korean 
Muslim population belongs to the 20–30 and 30–40 age groups, representing 
primarily students and employees respectively.26 With the steady increase of the 
number of Muslims in Japan and Korea and the existing trend which saw more 
young people converted to Islam, contacts between Muslims and non-Muslims 
either at workplace or in other areas will increase substantially and this would help 
the local non-Muslim population to have a better understanding about Islam.  
 
In line with the growing Muslim population, the number of mosques, Islamic 
schools and Muslim organizations, which could enhance the da‟wah process 
further, is expected to increase. Mosques can now be found is almost all major 
cities in Japan and Korea. Many Muslim communities in different parts of the 
countries planned to build mosques in the near future and for such purpose, many 
overtures were made to local and international Muslim governments and 
communities from time to time to obtain funds or donations. It is estimated that 
there are currently twelve well-established mosques, between thirty and forty 
single-story mosques, and one hundred or more apartment rooms for prayers in 
Japan.27 It is noted that Pakistani Muslims is the most active group with regard to 
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Byong‐in Suh (1982), Economic Status of Muslims in Korea: A Preliminary Report, 
Journal of Muslim Minority Affairs, (Institute of Muslim Minority Affairs), Volume 4, Issue 1-
2.  
27
The Asia Shimbun, May 4, 2007, posted at http://japanfocus.org, May 30, 2007. 
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the opening and operating of mosques in Japan. Having acquired the resident 
status through their marriage with Japanese women, some Pakistanis set up their 
own businesses and it is from their business profits that they contributed in the 
financing of the construction and operation of mosques. They have also created 
organisations to build mosques like the Islamic Circle of Japan and the Japan 
Islamic Trust.28 In Korea, there are currently ten mosques in major cities like 
Gwangju, Pusan, Anyang, Jeonju dan Daegu with the biggest at Itaewon district in 
Seoul. This number is certainly satisfactory given the non-existence of proper 
mosque in Korea until mid 1970s. Apart from the mosques, there are also about 
five Islamic centers and about forty to sixty musolla in Korea.29 
 
Similarly, there exist relentless attempts by Muslims in Japan and Korea to 
establish full-time regular Islamic schools. In Japan for instance, the Japan Islamic 
Trust built in 2004 an International Islamic School located next to Otsuka Mosque, 
Tokyo. Yet, as it received no official status as educational institution from the 
Japanese government, it now provides preschool-level education for Muslim 
children. Another leading Muslim organization, the Islamic Center Japan has also 
for some years attempted to set up an Islamic school. Though the idea did not yet 
materialize, serious efforts are now being made to establish the school.30 In Korea, 
Muslim achievements in Islamic education implies a better prospect for da‟wah as 
there were already Islamic schools established in few major cities. Currently, the 
Muslims are working on the plan to set up a Da‟wah Institute, having received 
permission and land from the Korean government.31  Moreover, there is also Korea 
Institute of Islamic Culture (1997) founded at the Korean capital with the aim 
among others to disseminate accurate information on Islam to non-Muslim 
community in the country.  
 
Also increased are the number of Muslim organizations in Japan and 
Korea. For instance, there are currently about forty active Muslim organizations in 
Japan.32 Some of the organizations are very enthusiastic in doing da‟wah and this 
indicates a positive sign towards a better future of Islam. Equally encouraging is 
the more active approach taken in recent years by some Muslim organizations in 
spreading da‟wah. This is done through publication and distribution of books, 
magazines and pamphlets on Islam in Arabic, Urdu and local language. Apart from 
the conventional da‟wah activities such as Islamic lectures by prominent Muslim 
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Sakurai, Keiko (2008), “Muslims in Contemporary Japan”, Asia Policy, No. 5, p. 81 in 
http://asiapolicy.nbr.org. 
29
“Islam di Korea Bukan Perkara Asing” posted at http://bharian.com.my, June 16, 2011. 
30
With the help of donations from local and international Muslims, it has succeeded to buy 
a piece of land which is located next to the Tokyo Mosque. Nevertheless, as for now, the 
construction is still incomplete as the centre is short of fund and now waiting for more 
donations by Muslims in order to complete the project. 
31
The Muslims initially planned to build Korea Islamic University but had to opt for a lesser 
project due to financial constraints.   
32
Siddiqi (2008), p. 14. The current estimate on the total number of Muslim organizations, 
associations and societies throughout Japan is around ninety. 
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scholars and off-print publications, the organizations also provide Islamic guidance 
through telephones and e-mails, dissemination of knowledge on Islam on 
websites, conducting training hajj programs, Arabic classes, the study of Qur‟an, 
etc.33 For instance, in Japan there are now more than twenty places all over Japan 
teaching Arabic language and literature, and more and more books on Islam find 
their way on bookshelves in book stores throughout the country. In Korea, 
currently there are about twenty Muslims organizations, inclusive small 
associations throughout the country. While the da‟wah activities in Korea are 
generally similar to those in Japan, Arabic courses are being offered at university 
level, such as at Korea Islamic University and Hankuk University of Foreign 
Studies. 
 
Moreover, the effort undertaken by Muslim community or organizations in 
sending young local Muslims to study about Islam in established Islamic 
universities overseas is also worthwhile to mention. The aim is to produce effective 
Muslim da’i who can teach Islam to the local population in their own language. The 
Japan Muslim Association and Islamic Center Japan for instance, had sent a small 
number of Japanese converts to Egypt, Pakistan, Malaysia and Saudi Arabia in 
the 1960s and 1970s to master Arabic language and study Islam. Now, some of 
them are active da’i, working and teaching Arabic in Japanese universities and 
also in companies. In Korea, the attempt to recruit local da‟i began as early as 
1962 when eleven young Muslims including women were sent to Malaysia to learn 
Islam. In 1977, sponsored by Muhammadiyyah group (Indonesia), seventy young 
Muslims went to Indonesia to enhance their knowledge in Islamic studies. In recent 
years more Japanese and Korean Muslims were sent to various higher learning 
institutions in Muslim countries in the Middle East, South Asia and Southeast Asia. 
Though the number of recruits is generally small, still, with the knowledge they 
acquired, the work to propagate Islam among non-Muslims in both Japan and 
Korea can be done more effectively. 
 
With regard to the prevailing negative images of Islam and Muslims 
broadcasted in the mass-media, as the memories of the September 11 slowly 
fading away, it is hoped that Islam and Muslims will become more accepted in 
Japan and Korea. It is worth to note here that despite the negative perceptions, 
Muslims residing in Japan and Korea encounter little to almost no hostility from the 
local population since the bad feeling is not held intensely as in Europe or the 
United States. Moreover, in the case of Japan particularly, most Japanese by their 
nature often restrain their emotions in front of others and keep their thoughts to 
themselves. This explains the absence of the kind of reactions noticeable in the 
Western society towards Muslims. Interestingly in Japan, as much as terrorism 
associated with the Islam or Muslims conveyed in the Western media enhanced 
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Other services include providing via websites location of mosques, halal food stores and 
restaurants, halal & haram foods, dates of Islamic days and festivals, supply of books and 
Islamic materials, solat timings, qibla direction, circumcision hospitals, Islamic marriage 
procedure, etc. 
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the negative perceptions of Islam and Muslims among the Japanese, it is argued 
that the recent aggressive Western policies towards Muslim countries like 
Afghanistan, Iraq, Iran and Palestine led to increasing interest among the 
Japanese to know more about Islam. NHK, the semi-official television and radio 
channels in Japan, for instance, now broadcasts more news on Islam and activities 
or events of Muslims in Japan.34 Surely the Muslims also have a role to play to 
reduce the negative perceptions among the Japanese or Koreans. The Muslims in 
the two countries should promote more interactions and contacts with the larger 
local population, and more importantly, the Muslims themselves need to portray a 
good image by behaving righteously. 
 
It is interesting to find a view, as projected by some people, that Islam can 
be actively promoted in minority Muslim countries such as Japan and Korea 
through Sufism. While Sufism has not always been the main tool in carrying out 
da‟wah, according to this view, Sufism is the most suitable means especially in the 
case of Japan since both Sufism and Japanese religion adopt a syncretic 
approach. Both for instance, allow for veneration of saints. Such a commonality 
implies that Islam in the Sufi form would be better tolerated in Japan than would be 
the strictly Sunni doctrines. This is supported by the recent development in Japan 
where most of the new religions in the country which are increasingly popular 
contain a mixture of components from different religions.35 In fact, as proven in the 
history of Islam in Japan, some Japanese had embraced Islam as a result of 
da‟wah activities by Tabligh group (Sufi group) from Pakistan which came to Japan 
between 1956 and 1960. Equally refreshing is a view that the spread of Islam in 
these countries could perhaps be best affected through some liberal forms of Islam 
coming via North Africa or Europe due the untoward feelings which the non-
Muslims in Japan and Korea felt towards Islam and Muslims originated from the 
Middle East.  
 
As far as the local Japanese and Korean authorities or government are 
concerned, it can be said that they are not hostile towards the Muslim community 
since full freedom of religion is guaranteed by the countries‟ constitution. 
Moreover, such an attitude of the Japanese and Korean governments towards the 
Muslims is partly attributed to their Middle Eastern policy. Having recognized the 
economic benefits derived from cordial relations with rich Muslim countries in the 
Middle East, the local governments especially of Korea adopted an open-minded 
approach towards Islam and Muslim community. Not only did the government of 
Korea recognize the Korea Muslim Federation but in several occasions had 
donated lands as building sites for major projects for Muslims such as the Central 
Mosque and Islamic Center in Seoul, and Korea Islamic University. Amidst the 
outcry against Islam and Muslims worldwide following the September 11 attack, 
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Siddiqi (2008), p. xiii. 
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Among the new religions are like Tenrikyo, Oomoto, Soka Gakkai, Mahikari and Makuya 
which consist of not only elements of Shintoism and Buddhism, but also Judaism and 
Christianity. Penn (2008), p. 92. 
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the Korean government had organized, much to the relief of the Muslims in Korea, 
a Korea-Middle East Forum to convey message to the non-Muslim population in 
the country that not all Muslims are aggressive or violent. The government had 
also conducted exhibitions of Islamic art, cultural performances, film screenings on 
Islam, and food festivals to improve ties between non-Muslims in Korea and the 
Muslim world.36 In comparison to Korea, the Japanese government, though it gave 
recognition to Muslim organizations in the country, until now did not permit official 
Islamic school to be established in the country. Nor did the government donate 
lands for the purpose of the construction of mosques or Islamic schools. To 
explain this policy of Japan, it is mainly due to the cautious approach adopted by 
the government to ensure that there would be no strong opposition amongst non-
Muslim population who are, as mentioned earlier, still adhere closely to their 
culture and tradition. The Korean government, on the other hand, apart from the 
economic profits which it wished to reap having made good impression to Muslim 
countries in the Middle East, is also looking for diplomatic and political support 
from Muslims worldwide. This was prompted by the long unending dispute 
between North and South Korea.37 By adopting such a cordial attitude towards 
Islam and Muslims in Korea, the Seoul government anticipated unwavering 
support from Muslim countries in case of serious conflict occurs with communists 
of North Korea.  
 
Conclusion 
No accurate statistics of Muslims is so far recorded, nor is clear history of 
the first coming of Islam to Japan or Korea available. There are rather, various 
views with respect to the coming of Islam and number of Muslims in both 
countries. In brief, substantial impact of Islam onto these countries was not until 
recent decades, i.e. about over one hundred years in the case of Japan and over 
fifty years in the case of Korea, and that the Muslim population undoubtedly is very 
small in both countries. Regardless of these facts, Islam is slowly growing in both 
Japan and Korea. While some challenges and problems in carrying out Islamic 
da‟wah are expected to continue or persist, yet, over time, Islam hopefully will find 
a better place in the two countries. With the recent positive developments in Japan 
and Korea, i.e. the increasing number of Muslim converts, especially young 
people, and the growing number of Muslim organisations, and Islamic institutions 
such as mosques and schools, etc, the future of Islam in Japan and Korea is 
certainly looking bright.  
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Muslims' relation with China is old. It is back to the trade relations 
among them. Islam reached China through two axes; the first 
axis by land from the West, which had its impact on the spread of 
Islam in Western China. While the other axis was by sea which 
was represented in the spread of Islam in the Eastern China, 
where diplomatic and commercial missions came successively to 
China through the sea axis and Islam is spread all over China 
from coastal stations to the inside of the country. A large number 
of people of that country believe in Islam because of their 
admiration of the behavior of Muslim merchants and their religion. 
A number of them settled in that country, and worked on trading 
and spreading Islam. 
169 
 
The spread of Islam in China passed historical stages 
associated with the history of Dynasties there. The era of Tang 
and Song Dynasties 295-678 AH/907-1279 AD: in Muslim groups 
of merchants and sheikhs settled on the South Coast of China in 
the region of Juan Fu (Canton now). These Muslims spread in 
many areas, which helped to spread Islam. 
Muslims in the era of (yuan) 679-770 AH/1279-1368 AD: 
Muslims prospered quickly in the era of the Mongols, and their 
influence and business increased in the country, which helped to 
spread the Islamic religion in China. 
The era of Ming Dynasty 771-1054 AH/1369-1644 AD: 
Muslims integrated in the Chinese Society since the era of the 
Mongols, but they maintained their Islamic traditions and Islam 
gained new followers by alliance and marriage between the Arab 
or Iranian families and Chinese families. Muslims remained 
having high positions in the state, and Islam was greatly 
appreciated there. 
The ear of (Cheng) Dynasty, the Prismatic Dynasty; 1054-
1329 AH/1644-1911 AD: Situation of Muslims changed in this 
era, as it was the era of injustice and tyranny. There were several 
revolutions and uprisings in China where thousands of Muslims 
were killed. Muslims were prevented from performing their 
religious rites freely and were forced to change their habits and 
traditions, and the policy of isolation was applied against 
Muslims, which led to breaking the link between Muslims and 
their brethren all over the Muslim world  
Declaration of the Republican Government; 1329 AH / 
1911 AD: A large number of Muslims in China advocated the idea 
of founding the Republic led by Sun Yat Sun, and since then, 
foreign powers such as Japan, England, the United States and 
Russia rushed madly upon China, which hit by weakness and 
deterioration. 
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